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ABSTRACT 
In this thesis the evidence of more than 1500 early printed religious books 
published between 1475-1559 is used to explore the way in which Purgatory was 
officially discredited by the English Church after its break with Rome. A survey of the 
books published before 1530 indicates that practices associated with Purgatory were so 
deeply embedded in society that its existence was taken for granted and authors felt 
little need to write about it. Most of the texts which did speak of Purgatory, however, 
suggested that good living in this world would help avoid its consequences. 
Since Purgatory was chiefly the subject of devotion and not catechesis, 
traditionalists did not have a simple and clearly defined doctrine to defend when beliefs 
about Purgatory were challenged by Protestants at the end of the 1520s. Furthermore, 
because Purgatory was associated with Papal authority which Henry VIII was 
determined to usurp, it was constantly subject to official systematic attack so its 
marginalisation was not the result of popular apathy or preference for Protestantism. 
One of the fundamental assumptions underpinning this thesis is that religious 
ideas must be "good to think" within their social context. Therefore, because beliefs 
about Purgatory were linked with ideas about the judgement and punishment of sin, I 
have argued that improvements in the secular judicial system along with changing 
attitudes to the nature of God and sustained efforts to educate parishioners as to their 
Christian duty, substantially reduced anxiety about penultimate judgement in the 
afterlife. Most significant was that parishioners were taught that to obey secular 
authority was to obey God. 
Despite the fact that death-bed and funerary customs remained largely 
unchanged, the political attack on Purgatory during the 1530s and 1540s in conjunction 
with growing expectations that sin would be punished initially in this world, meant that 
the importance of Purgatory as a cornerstone of catholic belief declined. Catholicism of 
the 1540s was distinctively different from that of the 1520s. 
Upheavals in England after the break with Rome had also exacerbated fears that 
the Last Judgement was imminent, further shifting the idea of Purgatory from centre-
stage in the Church's teaching on judgement in the afterlife. And finally the 
confiscation and destruction of Church property during Edward Vi's reign, ensured that 
the Marian Church could not afford to re-instate the expensive devotional practices 
associated with Purgatory, even though segments of the Church community continued 
to adhere to their traditional beliefs. 
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Prologue 
Recent studies in English Reformation history have established that Catholic 
Christianity was still flourishing on the eve of Henry's break with Rome in 1534. Only 
fifteen years later a great deal had changed. Images of beloved saints had vanished, the 
monasteries and all the religious houses were gone, chantry chapels were in the process 
of disappearing, religious plays were rarely produced in town squares, pilgrims had 
ceased to wander throughout the country from shrine to shrine, festivals and processions 
had ceased, brilliant wall paintings in parish churches were being whitewashed over, 
and the sacrament of the altar was no longer acted out in English churches. Indeed the 
stage was bare, the actors discharged, and the dramatic spectacle of religion set aside for 
a more austere, black and white, confessional faith based on the printed word of God. 
How did so much change, apparently with such ease and so quickly? 
Undoubtedly only complex sets of explanations will suffice - sets that 
incorporate patterns of broad-sweeping social change interwoven with individual 
biographies, specific historical events, economic and political factors, and technological 
developments. 
The purpose of this work is threefold. First and specifically, to explore the 
social processes by which deeply held ideas about Purgatory became subject to doubt 
and disbelief during the reign of Henry VIII. Secondly, to add to the existing weight of 
evidence that late medieval parish religion was vigorous and flexible on the eve of the 
Reformation in England, and that a reformed version of traditional catholic piety had 
evolved by the late 1540s. And thirdly, to demonstrate implicitly that bibliography is 
profitable for the study of social history. 
Underpinning the work is the assumption that theological ideas are shaped by 
social factors. Somewhat like the rivers of a complex waterway, religious ideas have a 
life of their own but as they wend their ways through the course of time, they are shaped 
by changing social, political and economic conditions. Nevertheless in their turn 
religious ideas impinge upon and modify the social world, contributing to intellectual 
revolutions and social change in general. 
Primary sources on which the work is based are the early printed books listed in 
the Short Title Catalogue. Contemporary manuscript books have not been included 
because of the necessity to limit the size of the project and because the circulation of 
manuscripts is even more problematic than the circulation of incunabula. My approach 
to the printed texts has been an attempt to recover their meaning to sixteenth century 
audiences, rather than explore them from the point of view of a bibliographer. In other 
words their authorship and origins have rarely been held to question, and their dates of 
publication have been accepted as those listed by experts in the Short Title Catalogue. 
Like most bodies of primary historical evidence, the study of early printed books 
is fraught with difficulties: Have the majority of titles published survived? How many 
x 
of each were printed? Who read them? Does their content represent the concerns of the 
elite only? Or were printers responding to wider market forces? Nevertheless, despite 
the inherent problems, books open up a broad perspective on the religious concerns of 
readers during a time of extensive social upheaval. They shed light on the pace of 
religious change and help to disclose what men were thinking in a culture where 
conflicting ideas and beliefs expedited both carnage and compromise. 
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Figure 1 
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Introduction 
On the eve of the Henrician Reformation in England parish-based religion was 
an inextricable part of everyday social life. The Church safeguarded social morals, 
resolved domestic disputes, helped to regulate the economy, provided an annual cycle 
of celebrations, and spawned a host of organisations which enhanced social cohesion in 
an age where the fabric of society could so easily be torn apart by strife, famine, 
sickness and death. Personal and communal suffering was overlaid with religious 
meaning, and the overwhelming majority of the population believed that God would 
redress all injustices in the afterlife. Consequently the idea of Purgatory was taken for 
granted by most people most of the time in the course of their practice of devotion. 
Parishioners were accustomed to a comprehensive and agreeable system of practices 
which relieved chronic fear of Purgatory, that had troubled them in previous centuries. 
Purgatory was never the subject of elementary catechesis. It was simply 
believed to be a place similar to Hell but without infinite duration, reserved for baptised 
believers who died contrite and confessed, but without having made full satisfaction for 
their sins through penance. The belief that Purgatory was an actual place with its own 
geography, however, does not seem to have taken shape until the tum of the thirteenth 
century. According to John Bossy the idea of Purgatory had been "creeping up on 
Western Christendom since the early Middle Ages". It was a fairly evident application 
of Anselm's rule of satisfaction, and became more convincing as "the ancient penitential 
machinery for enforcing satisfaction in this world had fallen into decay" .1 
Most people of the medieval western tradition believed that at the moment of 
death a soul would leave its body, usually through the mouth (see figure 2), and either 
be escorted by an angel to the gates of Heaven or be snatched by a devil and taken 
straight to Hell. As a result, the actual moment of death took on great significance and 
a body of literature known as the Ars Moriendi which taught people how to die properly 
eventually developed. At the gate of Heaven was the court of the Archangel Michael. 
Here the soul was accused by a devil and defended by its guardian angel, with the 
Virgin Mary sometimes interceding on its behalf. The good and bad deeds of the soul 
were weighed and then the Archangel, not Christ, passed his judgement. Christ 
reserved his ultimate sentence for the day of the Last Judgement when both human 
history and Purgatory would cease to be. If the soul had sufficient merit because of 
good living in this world, or if its cause was adequately pleaded by saints, it was then 
permitted to pass through Purgatory and complete any satisfaction for sins left wanting 
at the time of death, before being allowed to enter Heaven. Prayers of friends and 
relatives could shorten a soul's sojourn in Purgatory, as could a plethora of various 
forms of indulgence, which were readily achievable by ordinary men and women in the 
course of their parish devotions. 
1. John Bossy, Christianity in the West 1400-1700, Oxford University Press, 1985, p.30. 
2 
Figure 2 
Punishments in Purgatory were believed to be the same as those of Hell, except 
in Purgatory they would come to an end, and varied according to the degree of 
satisfaction still owing. By the late middle ages purgatorial punishments had also 
become quite Europeanised. To the biblical fires of Hell were added storm-filled 
mountains, lakes of extreme cold, snow, cesspools of unbearable stench and even 
instruments of medieval torture. Punishments were imagined to befit the crime. 
Poisoners, for example, were made to drink molten metals. Usurers were drowned in 
hills of burning money. And in one place was the story of an English king who had to 
ride a flame-breathing horse in a suit of burning armour, seated on a saddle of spikes 
and nails!2 
At about the same time as the idea of Purgatory emerged, serious offences such 
as voluntary homicide, adultery, and perjury attracted a penalty of seven years temporal 
penance for each occasion of sin. This could be worked off, however, by such things as 
fasting, flagellation, wearing a hair shirt or performing good works.3 Those who did not 
2. See The Vision of the Monk of Eynsham, STC 20917, ca.xli. 
3. See Thomas Tentler, Sin and Confession on the Eve of the Reformation, Princeton University 
Press, New Jersey, 1977, pp.318-320; S.G.Brandon, The Judgement of the Dead, Weidenfcld 
and Nicolson, London, 1967, pp.111-112. 
satisfy the demands of the penitential code had the prospect of suffering temporary 
purgatorial pain in the afterlife - a far better alternative than eternal torment in Hell. 
3 
By the beginning of the thirteenth century it had become easier to belong to the 
Christian community. Penances had become lighter and more arbitrary. In place of 
arduous penitential works of satisfaction, theologians had accepted contrition as the 
principal part of the forgiveness of sins. Contrition and confession, however, were not 
regarded as private matters between the sinner and God: the intervention of a priest in 
the securing of forgiveness for sin became increasingly more important. By the early 
fifteenth century theologians like Gerson had imposed a good deal of common sense 
onto the sacrament of penance; and authorities on forgiveness addressed themselves 
much more to practical matters that would help penitents. 4 
Compromises and concessions continued to be made by the Church, 
compromises which were unacceptable to early sixteenth century Protestants - those 
men and women, distinct from catholic reformers, who rejected the validity of 
institutional Church structures.5 Gradually the idea arose that satisfactory penance due 
from one person could be made by another - that it was possible for the living to do 
good works on behalf of the dead. So people began to make elaborate religious 
bequests in their wills; and parish fraternities were organised which cared for the 
welfare of dead members' souls. They lit candles before images of saints and employed 
professional chantry priests to sing masses on behalf of subscribers who had died. 
Eventually, in 1476 Sixtus IV issued the first papal document to extend the benefit of 
pardon explicitly to the departed. 
Alms giving and the saying of masses were regarded as the two most effective 
means of releasing souls from Purgatory. Figure 1, an illustration from a book 
produced by a fifteenth century Carthusian monk in Yorkshire, probably at Mount 
Grace Priory, exemplifies what significance these reclusive monks placed on their own 
daily round of services, and the charitable deeds of their lay brothers. Here souls are 
winched from Purgatory and drawn up into Heaven as monks made their eucharistic 
prayers and as lay brothers distributed alms to the poor and needy. 
As well as the several thousand monks and nuns who were supposed to pray for 
departed souls, parish priests offered up masses with special intentions. The 
countryside was dotted with small churches which were the focal point of daily parish 
life. In London alone at the end of the fifteenth century, in addition to nearly forty 
religious foundations, there were about one hundred parish churches crowded within the 
square mile, whose bells rang daily and whose priests repeated their rhythm of masses. 
Each week parishioners gathered to hear the Sunday Mass and were bidden to pray "for 
4. Tentler, Sin and Confession on the Eve of the Reformation, chapters 1,2. 
5. After the break with Rome, however, the distinction between Protestants and refonners 
blurred because religious disputes more or less divided opinion between traditional Catholicism 
and protestant Reform. 
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all the saules that abydes the mercy of god in the paynes of purgatory". 6 Indeed, so 
many masses and prayers were said, that later on, when Protestant antagonists began to 
rail against both Purgatory and the Mass, they claimed that Purgatory must be empty 
because there were more masses said in a day than bodies buried in a month.7 
There can be no doubt whatsoever that devotional practices associated with 
Purgatory, and which men and women trusted to be effective, were well established in 
England at the beginning of the sixteenth century. Remains of chantry chapels, records 
of parish fraternities, bede rolls, church furnishings and decoration, the Syon pardon 
beads8, Images of Pity, and many different printed indulgences and pardons, including 
those associated with saying certain prayers from Books of Hours, all bear witness to 
popular belief in Purgatory. 
Devotional practices associated with Purgatory provided solace for the bereaved 
and confirmed a sense of social solidarity. In the half-private, half-public space of 
parish churches people gathered to remember those who had died. Visiting London 
churches in 1500, a Venetian ambassador was impressed by the manner in which pairs 
of pious laypeople recited antiphonally from their primers the Offices of Our Lady and 
the Office of the Dead, together with the Penitential Psalms, the Litany of the Saints, 
and other collects and prayers.9 Here the rhythmic chanting of psalms and diriges 
promised peace for dead and solace for grieving communities. 
Death rituals began at home. A lighted candle was placed into the hand of a 
dying man or woman so that Jesus Christ, the light of the world, would illuminate the 
dark and unknown way which the soul was about to travel. Four tapers or candles were 
also placed around the dying body so that its soul might be pardoned for any thought, 
word, work or oblation by which it had offended God. Once moriens actually died, his 
or her body was washed, placed in a coffin, and ceremoniously carried to the church 
where incense was burned in order that the soul be delivered from the stench of 
Purgatory, and water was sprinkled as a token of quenching its fires. 10 
Gradually the doctrines of Protestantism began to intrude upon these age-old 
ceremonies, as had Lollardy in the late fourteenth century, and it became either 
fashionable, or doctrinally sound in some circles, to request a simple funeral without the 
extravagances of large wax hearses and multiple masses. But generally funerary 
practices remained unchanged throughout the turmoil of the 1530s and 1540s even 
though the belief system which sustained them was in the process of change. 
6. The Lay Folk's Mass Book, ed T.F. Simmons, EETS, no.71, 1879, p.72; see Eamon Duffy, 
The Stripping of the Altars, Yale University Press p.346 
7. John Foxe, Acts and Monuments, edited by S.R. Cattley and G. Townsend, 8 vols, 1837-41, 
volume 4, p.584. 
8. See the description of these beads and associated prayers in Jan Rhodes, "Syon Abbey and Its 
Religious Publications in the Sixteenth Century", Journal of Ecclesiastical History, Volume 44, 
no.I, 1993, pp.11-25, pp.12-13. 
9. AG.Dickens, The English reformation, Fontana Paperbacks, 1964 p.29. From A Relation of 
the Island of England, Camden Society, 1 series, xxxvii, p.23. 
10. The arte or crafte to dye well, Wynkyn de Worde, 1505, STC 792, folio Hhiv - folio Hhiir. 
5 
By 1543, having done all he could to eradicate symbols of the papacy from his 
realm, Henry had ordered that his subjects abstain from using the name purgatory. He 
never actually denied its existence, but in terms of practical outcomes, his belief in that 
region of the afterlife appeared to waver in the late 1530s. By the end of his reign he 
had dissolved the monasteries; curtailed a number of religious practices often associated 
with Purgatory, even though he commended the value of prayers and masses for the 
dead; and organised a parliamentary bill to dissolve the chantries and confiscate their 
endowments. If most did not welcome these changes, they at least acquiesced without a 
fuss, because after the break with Rome many of the devotional practices associated 
with Purgatory, except for regular prayers in parish churches, had been officially 
discredited. 
How all these things came about is partly explained by the fact that the idea of 
Purgatory had simply been taken for granted at the beginning of the sixteenth century. 
Parishioners were taught what they ought to do to avoid its pains but were never taught 
why they ought to believe in its existence. Purgatory had been a devotional not a 
polemical subject.11 There was no mention of Purgatory in the Creed, and the Church 
had no simple catechetical programme which explained its whereabouts or justified the 
plethora of devotional practices associated with it. Neither did fear of Purgatory loom 
as heavily over late medieval consciousness as some historians have been wont to 
suggest.12 Clive Burgess was one of the first to move away from this position;13 and 
Peter Heath has proposed that Purgatory has been afforded too great an importance by 
historians writing in the aftermath of Protestantism and rationalism.14 The general 
response to Purgatory in the early sixteenth century seems to have been one based on 
habitual devotion accompanied by confident acceptance that the religious activities 
offered by the Church were effective for avoiding its torments. 
It was not until the advent of Lutheran teaching that English parishioners were 
faced with even the possibility of doubting their traditional religious ways. But by no 
means was the introduction of the protestant doctrine of justification by faith sufficient 
to disestablish the idea of Purgatory. Not until 1528, when a young lawyer Simon Fish 
published his scurrilously clever tract, The Supplication of Beggars, was the 
significance of Purgatory fully comprehended. Other Protestants like Tyndale had 
produced lengthy academic arguments against what they regarded as superstitious 
abuses. Fish, however, produced a short and imaginative booklet in which he attacked 
11. Gennain Marc'hadour's Introduction to the Supplycacyon of Soulys, Volume 7 in Complete 
Works of St Thomas More, Yale University Press, 1990, pp.lxv-cxvii, p. lxx. 
12. For example A.G.Dickens, The English Reformation, pp.18-20; and more recently Susan 
Brigden, London and the Reformation, Clarendon Press, Oxford, 1989, p.581. 
13. Clive Burgess, "'A fond thing vainly invented': an essay on Purgatory and pious motive in 
later medieval England" pp.56-84 in S.J. Wright (Ed) Parish, Church and People, Hutchinson, 
London, 1988. 
14. Peter Heath, "Between Refonn and Refonnation: The English Church in the Fourteenth and 
Fifteenth Centuries", pp.647-678 in Journal of Ecclesiastical History, volume 41, no.4, October 
1990, pp.672-3. 
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the clergy, arguing that the Church had gained possession of a third of English wealth 
simply on the basis of belief in Purgatory. 
Thomas More replied to Fish with his often-quoted Supplication of Souls and 
many have been hoodwinked into presuming that More's text was typical of its time. It 
was not typical. But the publication of both of these books did spark off a debate about 
the existence of Purgatory, which was cut short only by political factors. Most 
traditionalists believed that the pope held the power to free souls from Purgatory. After 
Henry broke off relations with Rome, however, over the matter of his divorce, it was 
not politically expedient to promote any doctrine associated with the idea of papal 
power. 
While the doctrine of justification by faith and the break with Rome helped to 
marginalise Purgatory, Protestantism dealt two even more severe blows to traditional 
beliefs. First was the publication of the English bible, in which there was no mention of 
Purgatory; and second was the impact of protestant political theory which argued that 
the monarch, who represented Christ in society, should instigate a godly kingdom and 
demand satisfaction for sin here on earth. 
If it was the case that the idea of Purgatory miginally gained credibility because 
"the ancient penitential machinery for enforcing satisfaction in this world had fallen into 
decay",15 then the historical reality of Royal Supremacy sustained by a much improved 
legal and penal system revitalised the idea that satisfaction for sin ought to be made in 
this world rather than the next. It was an idea which flowed from commonplace 
wisdom and monastic theory that it was better to bear one's Purgatory here on earth 
through patient suffering in sickness and ascetic living. So by the end of Henry's reign 
the idea of achieving salvation through faith in Christ and obedience to God's laws, 
which were also the king's laws, had superceded the old idea of achieving it by means 
of penance and suffering, the zenith of which was a painful pilgrimage through 
Purgatory. 
Purgatory and the Press 
It is not an easy matter to investigate how and why the beliefs of a population 
change. Beliefs are essentially personal and there is a distinct difference between 
committed adherence to the content of beliefs and participation in religious practices 
associated with them. From the latter there is much more surviving evidence, yet the 
remains of brick and mortar or financial transactions do not always tell the whole story. 
Construction of a chantry chapel, for example, may have been as much a display of 
wealth, personal commemoration, or a token of filial piety, as it was an attempt to 
relieve anxiety about suffering in the afterlife. And ownership of an indulgence need 
not have betokened commitment to belief in the certain severe consequences of 
Purgatory, in much the same way that possession of household insurance in modern 
15. John Bossy, Christianity in the West, p.30. 
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society does not indicate the owner's firm belief that fire will destroy the building. 
Some people may even have regarded the purchase of indulgences as a fashionable 
activity linked with rudimentary charity and support of religious institutions such as 
guilds and confraternities; while others may simply have used them as a licence to eat 
cheese, butter, milk and meat in Lent and at other prohibited times without scruples of 
conscience. 
Nevertheless, written and printed remains provide a means of probing the 
concerns of people's hearts and minds. Letters, diaries, chronicles, petitions, testaments 
and edicts all shed light on what people thought and much of this material has been used 
successfully in recent studies, to explore what people other than Church officials 
believed. But there is one body of material which until lately has received very little 
systematic attention: early printed vernacular books, the mass media.16 From the time 
Caxton first began printing in England in 1475 until the beginning of Elizabeth's reign 
in 1559 6,064 books are known to have been published of which vernacular religious 
books account for 1,636 or 27% of all surviving items. 
Early printed religious books reveal a good deal about the belief system. At best 
they reflect the concerns and convictions of the general reading public; at worst, what 
patrons and publishers thought that the people ought to believe. So by methodically 
surveying vernacular religious publications from the late fifteenth and early sixteenth 
centuries it is possible to open up yet another perspective on English religion just prior 
to and during the course of the Henrician Reformation.17 Many of the books were 
simply editions of old favourites attributed to saintly Church fathers such as Bernard of 
Clairvaux. Others were encyclopedic compendiums often translated from French 
works. But as printed books became a recognised means of propagating opinions and 
dogma, more and more were actually written by contemporary Englishmen. These of 
course are the most important. They pinpoint both minor and major changes in the solid 
core of traditional devotion and liturgical services of the English Church. 
Discovering which classes of people, other than the social elite and those in 
religious orders, were the readers of early vernacular religious books is again difficult. 
Caxton's prologues and epilogues indicate that his press catered for both a courtly 
audience and his own merchant friends and associates - the urban middle class. 18 But 
as printing became better established books became more affordable. They were sold as 
loose quires and often left unbound by their owners.19 Many were small with poor 
16. The most detailed use of early printed religious books is by Eamon Duffy, The Stripping of 
the Altars, Yale University Press, London, 1992, especially chapter 2; and Christopher Haigh, 
English Reformations: Religion, Politics, and Society under the Tudors, Clarendon Press, 
Oxford, 1993, chapter 1. 
17. See appendices II-VII. 
18. See Barbara Belyea, "Caxton's Reading Public", English Language Notes, Volume 19, 
1981-1982, pp.14-19. 
19. H.S.Bennett, "Caxton and His Public", The Review of English Studies, Volume 19, no.74, 
1943, pp.113-119, p.114. 
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quality woodcut illustrations, so they were probably not regarded as valuable 
possessions. Consequently they were rarely mentioned in wills, unlike larger and better 
quality liturgical books. Readership of books, however, can be established by less 
direct means. Prosecutions against "heretics" during the 1520s and 1530s, for example, 
suggest that quite a number of craftsmen were literate and possessed English religious 
books. Among these were Thomas Matthew a fishmonger, John Pykas a baker, John 
Pykas' mother, and John Tewkesbury a leather seller.20 And in addition to those who 
could read books for themselves, must be added all those who listened to readings in ale 
houses, hostelaries and parish churches. 
Whoever the readers were, it is obvious from the vast number of publications 
which survive that early printers like Caxton, Wynkyn de Worde and Pynson produced 
a wide range of devotional and didactic tracts designed to promote traditional piety and 
a better knowledge of the faith and practice of Catholicism.21 One book in particular, 
The Ka/ender of Shephardes, which was printed a number of times before 1530 and 
again in 1556 and 1559 encapsulated the concerns of ordinary Christians: how to live 
well in order to avoid suffering in the afterlife. It was a theme which pervaded many 
early printed books, over-arching doctrinal differences which later occurred between 
Protestants and Catholics, and indicating that the general orientation of lay religion was 
not consistent with the contemptus mundi tradition which had once been a distinctive 
feature of monastic piety. Rather than being encouraged to withdraw from the world 
layfolk were taught how to please God and avoid Purgatory by good living in their 
everyday lives. 
The Birth of Purgatory 
Very little has been written specifically about the history of Purgatory and its 
decline in England. George Keiser's article "The Progress of Purgatory: Visions of the 
Afterlife in Later Middle English Literature" looks at examples of medieval visionary 
literature and shows how these were used to inculcate a strong popular belief in 
Purgatory;22 and Germain Marc'hadour's Introduction to Thomas More's Supplycacyon 
of Soulys provides an excellent summary of the history of Purgatory within its political 
and social context but does not explore reasons for its decline.23 Marc'hadour's 
Introduction is particularly useful because he summarises the ideas of John Fisher 
whose writing was enormously influential in England on the eve of the Henrician 
Reformation. Alan Kreider's English Chantries: The Road to Dissolution contains two 
chapters about the demise of Purgatory during the 1530s and 1540s because he assumes 
20. These names are gleaned from Christopher Haigh, English Reformations, pp.63-65. 
21. Eamon Duffy, The Stripping of the Altars, p.77. 
22. George R. Keiser, "The Progress of Purgatory: Visions of the Afterlife in Later Middle 
English Literature", Analecta Cartusiana, volume 117, no.3, 1987, pp.72-100. 
23. Germain Marc'hadour's Introduction to the Supplycacyon of Soulys, especially pp. lxxxvii-
cxvii. 
that the dismantling of Purgatory was the chief reason for the dissolution of English 
chantries. Like AG.Dickens, however, he makes too many assumptions about the 
status of Purgatory in the years prior to the Fish-More debate.24 
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Jacques Le Goff s Birth of Purgatory still remains the standard account of how 
the idea of Purgatory - especially Purgatory's location in time and space - was not firmly 
established in the narrative of salvation until somewhere between 1150 and 1200.25 
And Robert Ombres' article, "Latins and Greeks in Debate over Purgatory, 1230-1439", 
clarifies the way in which the Church began to define a doctrine of Purgatory at the 
Council of Lyons in 1274 and further refined it at the Council of Florence in June 1438 
when a Dominican, John of Torquemada, argued the Latin position against the Greeks 
whose ideas about Purgatory were far less severe. 26 
Le Goff endeavoured to integrate theological and social factors which explained 
why the idea of Purgatory was "good to think" in the latter part of the twelfth century. 
Following the school of Claude Levi Strauss, he maintained that a certain mentalite, or 
intellectual framework, had to be present before the idea of Purgatory could take root. 
Presuming that ideas and beliefs are shaped by social factors, he argued that the 
development of purgatorial beliefs was associated with far reaching social change: that 
the new way of thinking about the other world was related to specific changes in this 
one. For example, belief in Purgatory required the projection into the afterlife of a 
highly sophisticated legal and penal system. 27 
Le Goff argued that Purgatory was one component of a system in which the 
feudal notion of "intermediacy" had substance.28 In terms of time, this meant that 
purgation fell between the death of the individual and the Last Judgement; and in terms 
of location it occupied a space between Heaven and Hell, though it stood closer to 
Heaven because it was reserved for the purification of the future elect. 29 By the end of 
the fifteenth century, however, the old idea espoused by Gregory the Great - that 
Purgatory was the upper part of Hell - was once again dominant in vernacular English 
literature. Some of the continental ideas about Purgatory did not take root in England: 
for example, the idea of Saint Catherine of Genoa (d.1510) that the flames of Purgatory 
could be identified with the glowing love of God; and Dante's Purgatorio, in which 
hope was the motto, was not published in England before the Reformation. 
24. Alan Kreider, English Chantries: The Road to Dissolution, Harvard Historical Studies, 
number 97, Harvard University Press, 1979. 
25. Jacques Le Goff, The Birth of Purgatory, 1981, Translated by Arthur Goldhammer, 
University of Chicago Press, 1984, pp.2-4. Whenever the doctrine of Purgatory is mentioned in 
this present work it will always refer to that which had developed by the end of the twelfth 
century. 
26. Robert Ombres, "Latins and Greeks in Debate over Purgatory, 1230-1439", Journal of 
Ecclesiastical History, volume 35, no. l, January 1984, pp.1-14, p.10. 
27. Le Goff, The Birth of Purgatory, pp.2-5. But perhaps it was more the case that the ideals of 
a highly sophisticated legal and penal system were projected into the afterlife. 
28. Le Goff, The Birth of Purgatory, p.7. 
29. Le Goff, The Birth of Purgatory, p.6. On this point Le Goff may be correct theologically, 
but to a fifteenth century audience Purgatory seemed more like Hell. 
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Le Goff also pointed out that urban growth was spectacular during the period in 
which the idea of Purgatory took shape, and that urban economics relied on the concept 
of calculation,30 a factor which helped make sense of belief in a God who weighed 
every sin and exacted precise satisfaction. The weighing of sin was an important aspect 
of English post mortem beliefs. 
Many parish churches had a mural of the weighing of souls, often on the north 
wall of the nave. Sometimes referred to as a psychostasis it usually showed two naked 
souls, representing good and bad aspects of the one person, standing either side in a 
balance held by Saint Michael, who acted as an agent of Christ - an intermediary in the 
process of post mortem judgement. Often the Virgin helped to tip the balance in favour 
of the good, while a devil pulled at the bad. (See figure 3.) At least 23 of these survive 
excluding those which were part of Last Judgement scenes.31 
Absent in Le Goff s social analysis is the extent to which his notion of 
"intermediacy" was evident in twelfth century legal and penal developments, helping to 
shape the actual content of belief about the afterlife. In England there are quite striking 
parallels. Henry II, for example, introduced new legal procedures between 1154-1189 
whereby justices from the king's household were sent into the counties as intermediaries 
to hear criminal pleas32 and pass judgement on the king's behalf. And during the 
twelfth century the Exchequer was established at Westminster enabling financial legal 
and auditing procedures to continue in the king's absence. Another two changes 
parallelled the development of the idea that post mortem judgement occurred at a fixed 
time and place. First was the decision to make the Court of Common Pleas stationary at 
Westminster after the signing of Magna Carta in 1215; and second was the stabilisation 
of law terms which allowed litigants to pin down the courts in time as well as place. 33 
King's Bench continued as the highest court in the land but more and more it became a 
court of final appeal until parliament took over this function. Little extrapolation is 
required to see the ways in which beliefs about post mortem judgement reflected the 
social reality of a rather distant king whose minions judged individual cases on his 
behalf. 
As it stood during the fifteenth century, the idea of Purgatory seems to have 
been inextricably linked to feudal social structures. Intergenerational dependence was 
mirrored in the belief that the dead could benefit from the intercessions and good works 
of the living, just as the living benefited from legacies of the dead. It provided checks 
and balances within the system as aged males who retained legal rights over property 
were believed to be eternally dependent upon the goodwill of their heirs. Purgatorial 
30. Le Goff, The Birth of Purgatory, p.131. 
31. A.Caiger-Smith, English Medieval Mural Paintings, Clarendon Press, Oxford, 1963, p.59; 
and Appendix 1. The best source of illustrations is Mary Phillips Perry, "On the Psychostasis in 
Christian Art I & II", The Burlington Magazine, volume 22, 1912, pp. 94-105, & 208-218. 
32. See Alan Harding, A Social History of the English Law, Penguin books, 1966, p.50. 
33. Alan Harding, A Social History of the English Law, p.51, 122-3. 
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beliefs also cushioned social inequalities. The rich felt beholden to the poor in the 
eternal scheme of things. Believing they benefited from their attendance at funerals, 
rich people bequeathed food and clothes to the poor in exchange for their prayers. By 
the 1530s, however, some aspects of society had changed. Poverty and vagrancy had 
become severe problems; and trade, rather than land holding, had become a significant 
part of the economy. 
If Le Goff was correct to argue that the idea of Purgatory was shaped by social 
factors in the twelfth century, it is plausible that social as well as theological factors 
contributed to its decline in the sixteenth century. Even when Sir Thomas More wrote 
his defence of Purgatory in 1529, he was vague about its geography and physical nature. 
So much had been learnt about the nature of the physical world in the three centuries 
since the "birth" of Purgatory. Tradition, however, dies hard and a complex 
conglomeration of factors were required to marginalise a concept which for centuries 
had underpinned so many devotional and funerary practices, and so much of the 
architecture of medieval England. 
Purgatory and Eschatology 
Religious beliefs function to give meaning to social reality. One of the most 
frequent issues they address has to do with justice and explaining why the righteous 
suffer. Most religious systems teach that punishments and rewards are projected into 
the future, hence an elaborate ideology of the afterlife. This was very much the case in 
late medieval Christianity. God, it was believed, would punish all sin in the afterlife, 
and at the end of time bring an end to suffering and unrighteousness. This branch of 
theology dealing with God's final judgement has come to be known as eschatology. 
The term was not coined until the nineteenth century but it is a convenient one to use 
because it helps to clarify where the idea of Purgatory fits with other aspects of 
theology. 
Eschatology is the doctrine of "last things". It deals with the final destiny of 
both the individual soul and of humankind in general.34 From the earliest times 
Christians believed in the inevitability of a Last Judgement, the end of human history. 
Apocalyptic fears often rose when the Church was persecuted but receded when it 
enjoyed political security. It was during a phase of the latter in the middle ages that 
specific ideas about Purgatory became "good to think". Although not mutually 
exclusive, belief in an extended Purgatory and belief in an imminent End are not usually 
emphasised coterminously because belief in Purgatory assumes a significant time lag 
between an individual's death and the Last Judgement. Nevertheless, the idea that an 
individual was judged immediately after death and temporarily punished in no way 
conflicted with the idea that the whole of humankind was judged at the end of time. 
34. F.L.Cross and E.A.Livingstone, The Oxford Dictionary of the Church, Revised Edition, 
Oxford University Press, 1983, p.469. 
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Even when the Church was not particularly concerned with the imminence of 
the Last Judgement, it still relied on eschatological teaching to maintain its social 
power. During the fifteenth century the Last Judgement was given prominence in a 
number of ways. A dramatic production of it ended the cycle of mystery plays 
performed by town guilds; and it was the subject of the first sermon for the Church's 
annual cycle of festivals, Advent, celebrating Christ's incarnation and his Second 
Coming. John Mirk, an early fifteenth century Augustinian prior, put together a 
collection of sermons for the sake of clerks who were not well educated and had limited 
access to books. His Advent sermon warned listeners that the Second Coming would be 
so cruel that God would give people fifteen days of warning before the actual end and 
reminded them that they would be judged by the standard of their performance of the 
seven works of mercy.35 
The events of these last fifteen days were sometimes depicted in stained glass 
windows. Only one now remains in the window of All Saints' parish church, North 
Street, York.36 Other windows in parish churches portrayed the Last Judgement itself, 
like the impressive one which remains in the parish church of Fairford in 
Gloucestershire. The iconoclasm of the sixteenth and seventeenth centuries destroyed 
most of England's medieval glass but actually helped to preserve with whitewash wall 
paintings depicting similar subjects. 
Large "dooms" were often painted over chancel arches, the most arresting 
position in parish churches. The remains of at least fifty-five can still be seen in 
England, most within a 60 mile radius of London.37 Thirty-five were painted during the 
fifteenth century, the majority located on chancel arches; whereas of the twenty dooms 
painted before the fifteenth century most were painted on nave walls. 38 They show 
Christ as Judge enthroned in the sky, sometimes surrounded by buildings depicting the 
heavenly Jerusalem. The Virgin Mary usually kneels at his right hand and John the 
Baptist, or John the evangelist, kneels at his left. Angels herald the event as men and 
women emerge from their graves in the General Resurrection, their bodies physically 
intact and free of putrefaction. The most consistent feature of all, however, was a large 
hell-mouth painted on the right hand side of the "doom" into which devils dragged 
protesting naked souls. 
Simple woodcuts of the Last Judgement were also used in early printed books, 
particularly in Books of Hours illustrating the Office of the Dead. Sometimes they 
combined elements from pictures of both the Last Judgement and the weighing of souls. 
35. John Mirk, Liber Festivalis, Wynkyn de Worde, 1499, STC 17967, folios aiiv- aiiiiv. 
36. A description of the glass may be found in E.A.Gee, "The Painted Glass of All Saints' 
Church, North Street, York",Archaeologia volume 102, 1969, pp.151-202. 
37. Caiger-Smith says there are 78 but he has also included 23 remains of the "weighing of 
souls" which were not parts of "dooms". A.Caiger-Smith, English Medieval Mural Paintings, 
p.31. 
38. See Appendix I. 
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Figure 3 is a woodcut used several times by Wynkyn de Worde.39 It first appeared in 
his Contemplation of Sinners which was published in 1499 (STC 5643) and was one of 
the first books concerning post mortem judgement written originally in English. 
Figure 3 
One of the better known "dooms" is in Saint Thomas' parish church in Salisbury, 
and was painted in about 1470. Another late fifteenth or early sixteenth century "doom" 
can be seen at Wenhaston parish church in Suffolk. This very unusual judgement 
picture, worthy of a more specific study, was painted around a large rood fixed to 
boards which spanned the chancel arch. Probably before the end of Henry VIII's reign a 
text from Romans 13 was added to the bottom of the painting to "update" it. The text 
was taken from the first official English bible, which Henry commanded be purchased 
by all parish churches, better known as the Great Bible: "Let euery soule submit him 
selfe unto the authorytye of the hygher powers ... The Powers that be are ordeyned of 
God ... For rulers are not fearefull to them that do good", it said, encouraging 
parishioners to submit to secular rule as if to the rule of God himself. "40 
During Edward's reign many of the "dooms" were whitewashed over and those 
which survived were covered during Elizaebth's reign. Whereas once English 
parishioners had been taught to live in awe of the Last Judgement, by the latter half of 
the sixteenth century they were being taught to reverence secular justice and the Royal 
39. Edward Hodnett, English Woodcuts 1480-1535, Oxford University Press, 1973, catalogue 
no.790, p.240. 
40. Last century, a few months after the discovery of the "doom", Charles Keyser suggested that 
the text was painted during Elizabethan times but contradictorily said that the whole painting is 
thought to have been covered with whitewash during Edward's reign. The text was painted 
directly over the doom and not over whitewash. Keyser was also unaware I.hat the text came 
from the Great Bible. See Charles Keyser, "On a Painting of the Doom discovered in l 892, in 
Wenhaston church, Suffolk, Archaeologia, volume 54, 1894, pp.119-130. 
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Arms. Early in Elizabeth's reign the catholic controversalist, Nicholas Sander, wrote, 
"In the place of the cross of Christ ... they put up the arms of the king of England ... It 
was like a declaration on their part that they were worshippers, not of our Lord, whose 
image they had contemptuously thrown aside, but of an earthly king, whose armorial 
bearings they had substituted for it".41 
Unlike the relationship between politics and the Church in modern society, 
sixteenth century politics were enmeshed in a complex web of politico-religious theory; 
and the Henrician Reformation was as much about politics as it was about religion. It is 
here that the story of the marginalisation of Purgatory begins in earnest. 
The political attacks which discredited Purgatory as "popish doctrine" were 
launched as a religious crusade. Protestants labelled the "enemy" as Antichrist, the 
adversary of God's people, and Catholics retaliated with equal vehemence. English 
politics were ensconced in apocalyptic drama and the turmoil fanned the smouldering 
embers of belief that the events surrounding the Day of Judgement, as described in the 
Apocalypse, were nigh. It was a belief which for a few years transcended most other 
contemporary religious controversies and shifted Purgatory from centre stage in 
eschatology. Never again did it regain that place. After the initial debate about 
Purgatory in the early 1530s, which was fuelled by Simon Fish and Thomas More, there 
was not much said about it but Catholics and Protestants alike warned of the proximity 
of God's Judgement Day. 
According to Alan Kreider, author of the study on English Chantries and only 
text so far to explore in detail the demise of Purgatory, "the full scale onslaught against 
the doctrine of Purgatory would require a new theological mainspring". He then argued 
that the mainspring "was supplied by the doctrine of justification by faith. It was this 
doctrine which began filtering into England from Germany in the early 1520s and 
which eventually supplied the theological rationale for the Edwardian dissolution of the 
chantries". 42 
Kreider devoted two chapters to "extinguishing the flames of Purgatory". In 
what follows is a more detailed analysis of the problem. Certainly Luther's doctrine 
was a necessary but not a sufficient cause for the discrediting of belief in Purgatory, 
which contributed to the dissolution of about 825 religious houses between 1536-1539; 
re-employing or pensioning off about 11,000 men and sending home or pensioning off 
about 1600 women; then in 1547 the dissolution of some 2,500 chantry institutions. 
Theological doctrines are not born in social vacuums and changes are not as 
revolutionary as they first appear. 
In the next two chapters I hope to show that just prior to the Reformation in 
England there was very little written about Purgatory; that what was written was usually 
of the story-vision genre and not concerned with constructing a doctrine; that the 
41. Quoted by Sydney Anglo, Images of Tudor Kingship, Seaby, London, 1992, p.15. 
42. Alan Kreider, English Chantries, p.96. See also p.152. 
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flames of Purgatory had been almost consumed by those of Hell so that the idea of 
Purgatory as a particular place, as an ante-room of Heaven, had waned in English 
cosmology; and that the Church was busy teaching people that Purgatory could be 
avoided by good living in this world. In the fourth and fifth chapters I will explore the 
debates and doubts which arose about Purgatory shortly before and after Henry's break 
with Rome in 1534, which disclose that traditionalist polemic came too late; and the 
religious consequences of Henry's political manoeuvres. And in the final three chapters 
I hope to demonstrate that developments in political theology in conjunction with 
rekindled beliefs about the imminence of the Last Judgement quashed any possibilities 
that Purgatory could be reinstated to its former prominence, even during the catholic 
reign of Mary Tudor. 
With indulgences, monasteries, and chantries gone there was little to remind the 
younger generation of Purgatory. Despite the restoration of many catholic practices and 
beliefs throughout England during Mary's reign, Purgatory never again became a major 
issue in the English Church. There was so much debate about other religious issues and 
a smouldering expectation that the End was nigh that the doctrine remained in a state of 
limbo. 
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Depictions of The Afterlife 
On the eve of the Reformation in England there was no clearly defined doctrine 
of Purgatory which could be transmitted by the popular press. Indeed, the potential of 
the press to educate, influence opinion, or establish social order was little appreciated. 
Even the first Tudor king who claimed the throne ten years after the advent of printing 
in England made little or no attempt to harness the new technology for his own ends. 
During the early years of printing, books which did describe Purgatory were of the 
vision or story genre and were not compatible with the more modern approach to 
religion in the process of being adopted by humanist thinkers. One way or another 
Churchmen had a lot to learn. A close look at the vernacular religious books produced 
in England at the end of the fifteenth and early sixteenth centuries discloses just how 
disparate ideas about suffering in the afterlife had become. 
Religion and the Book Trade 
During the reign of Henry VII printers directed their energies to produce books 
for churchmen, scholars, the leisured classes, and those who wanted to learn more about 
the world in which they lived. Only the government's legal division, whose field of 
expertise was words, capitalised on printing. Even then law books accounted for only 
9% of printed items between 1475-1499. Much of that would change in the next four 
decades. 
Religious works accounted for 58% of English printing at the end of the 
fifteenth century, with liturgical texts being by far the largest single category of all 
printed works. They accounted for 17% of the 411 items published before 1499. Next 
most prolific were indulgences. Their popularity, however, cannot be attributed solely 
to anxiety about the afterlife. 
Between 1476-1534 189 different indulgences, certificates of confession and 
letters of confraternity are known to have been published, primarily to raise funds for 
hospitals, guilds, and other religious charities. Throughout most of this period the 
English Crown was only too pleased to express its support for the Church, especially 
during the turbulent period of establishing the Tudor dynasty. 
There is no way of knowing the size of print runs of indulgences, but since they 
were mostly broadsheet in format, numbers were presumably quite large. Of these 189 
indulgences, 35 were benefits received for donating money towards fighting the Turks 
and ransoming captives; 99 were letters of confraternity issued on behalf of both 
English and Continental establishments which attracted varying privileges largely in 
return for donations to a range of building projects; 13 were licences allowing owners to 
choose their own confessors; 5 were certificates of actual confession; and 37 were 
general indulgences and "images of pity" - devotional pictures with the promise of a 
fixed number of years of pardon in return for saying set prayers. I 
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Indulgences were advertised and questors were sent out to sell them. So it was 
not long before competition between various organisations which provided indulgences 
motivated them to seek increased practical benefits from Rome in order to increase their 
status. Over and above years of pardon from Purgatory organisations sought licences 
which released owners from various penitential obligations. For example the guild of St 
Mary in the church of St Botulph in Boston, Lincolnshire, secured increasing 
dispensations culminating with the aquisition of the Scala Coeli indulgence in 1510. 
Among other benefits, members enjoyed plenary remission of all sins at the hour 
of death, and even if death did not occur, the remission would still hold good. All the 
members and their deceased relatives were indulged that they should share in perpetuity 
all the prayers, aids, alms, fasts, sermons, masses, canonical hours, disciplines, 
pilgrimages and all other good things that would be done or could be done in the whole, 
universal, sacrosanct, militant church. Each member might have a portable altar which 
could be used in time of interdict. They could also have a funeral and be buried when 
an interdict was in force. And confessors appointed by the officers of the confraternity 
could hear confessions and grant to members absolution which enabled them to eat 
meat and dairy products during Lent. 2 
Other Indulgences, known as Images of Pity had an entirely different function. 
They were objects of devotion often associated with the Cult of Jesus, popular at the 
end of the fifteenth and beginning of the sixteenth centuries. Images of Pity often 
showed the wounded torso of Christ, the Man of Sorrows, bordered by pictures of the 
implements of the passion. At the bottom of the woodcut was the promise of either 
limited or spectacular pardons if the set number of Pater Nosters and Creeds were said 
before the image.3 That the years of pardon were from Purgatory was usually taken for 
granted because the word purgatory rarely appeared on the woodcut. 
As the printing industry grew in London so too did the manufacture of 
Indulgences. The number printed between 1500-1519 more than tripled that between 
1475-1499, with the increase being substantially attributable to the rise in the number of 
Fraternity letters issued, and not a sudden collective dread of Purgatory.4 Indeed, the 
1. See STC 14077c.1-14077c.154, Short Title Catalogue, Volume 2, pp.2-9. A collection of 
facsimile indulgences can be seen in K.W. Cameron's The Pardoner and His Pardons: 
Indulgences Circulating in England on the Eve of the Reformation, Transcendental Books, 
Hartford, 1965. But also note that Images of Pity were used as aids to devotion. See William 
Bond, Pylgrimage of Perfection, STC 3277, Book 2 chapter xxiii. 
2. STC 14077c.27-14077c.35. William Lunt, Financial Relations of the Papacy with England 
1327-1534, Cambridge Massachusetts, 1962, pp.495-497 (Lunt refers to the renewal of Leo X: 
Reg. Vat. 1194, fo.14v-15v; 1197, fo.18-19. See footnote 158a, p.495); and Eamon Duffy, 
Stripping of the Altars, Yale University Press, London, 1992, pp.375-376. 
3. STC 14077c.6-14077c.23B. See also Eamon Duffy, The Stripping of the Altars, p.214. 
4. 12 vernacular indulgences are known to have been published between 1475-1499 whereas 
there were 44 between 1500-1519. Latin indulgences for 1475-1499 numbered 31, and between 
1500-1519 numbered 47. See Appendix II 2b,2c; Appendix III 2b,2c. 
ease with which pardons were becoming available assuaged the idea of prolonged 
suffering in the afterlife. 
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Moreover, there is very little evidence to suggest that preachers were issuing 
threats of purgatorial pain in their sermons. One of the most popular books printed 
before 1520 was John Mirk's Liber Festiualis, a collection of sermons for special 
occasions. It was printed 22 times between 1483-1519 (STC 17957- 17973.5), most of 
the sermons having been compiled from Voragine's Legenda aurea which was also 
published nine times between 1483-1519.s Several of Mirk's sermons mentioned 
Purgatory, including the sermon for Corpus Christi and the sermon for All Souls Day, 
but none breathed its stereotypical fire and brimstone. Similarly, only a small portion of 
the vernacular religious books published before 1520 made mention of Purgatory. 
During the first two decades of the sixteenth century the number of books 
published more than doubled. From the first twenty-five years of English printing only 
411 publications survive, whereas 980 survive from 1500-1519. The number of 
religious publications, however, remained relatively constant, as the graph shows, 
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5. See Mirk's prologue of FestiaL and detailed description in John Wells, A Manual of the 
Writings in Middle English 1050-1400, Yale University Press, New Haven, 1916, pp.301-303. 
For Voragine's Legenda Aura see STC 24873- 24879. 
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right up until the late 1530s when the market was swamped with publications of the 
English Bible. Between 1500-1519 the overall percentage of religious works dropped 
to 45%, the greatest reduction being in the number of vernacular religious books 
published. 6 
Obviously, late medieval society was not solely preoccupied with matters of 
religion. The marked increase in the volume of books produced was largely on account 
of the surge in the numbers of Latin text books, legal statutes and law reports. Printers 
also responded to market demands and produced tales, romances, history books, 
"scientific" works, almanacs, and conduct books because secular literature was equally 
if not more popular than its religious counterpart. 
Nevertheless religion in one way or another was the subject of half of the items 
printed between 1475-1519; and many of those catered for the orthodox devout. As in 
most communities personal commitment to piety varied. The popularity of books like 
the Abbaye of the holy Ghost, written especially for lay people who wished to live a 
spiritual Iife7; Hylton's mystical Scala Perfectionis8; Thomas a Kempis' Imytacion a. 
followynge the blessed lyfe of oure Sauyoure criste9 with its contemptus mundi 
orientation; and the Contemplacyons of the drede and loue of God wrongly attributed to 
Richard RollelO, attests to the vigour of traditional pietistic religion within certain 
sections of English society on the eve of the Henrician Reformation.11 
At the beginning of the sixteenth century, in addition to works succouring 
orthodox piety, printers produced books of a pastoral nature intended to help priests 
with their duties and lay folk who lived with no special vows or religious obligations -
books like the Ordynarye of Christen men which set out clearly what a Christian was 
expected to know and how he or she was expected to behave. As years went by these 
catechetical-style works became increasingly popular. The number of books published 
about death and the afterlife, however, decreased as did the number of books about 
saints.12 Slowly but surely the subject matter of religious books focussed on this world 
rather than the next. 
6. Vernacular religious books accounted for only 13.5% of all publications between 1500-1519, 
a drop from 21.3% between 1475-1499. Books about saints' lives noticeably fell from 6.7% of 
all publications between 1475-1499 to 2.5% between 1500-1519. The most significant change 
was in the number of Latin grammar texts published, increasing from 8% in 1475-1499 to 20% 
in 1500-1519. See Appendix 2 for full details. 
7. STC 13608.7 (1496), STC 13609 (1497) STC 13610 (1500). Jan Rhodes, "Private Devotion 
in England on the Eve of the Refonnation", unpublished PhD thesis, Durham University, 1974, 
pp.47-48, 51. 
8. STC 14042 (1494), STC 14043 (1507), STC 14043.5 (1519). Rhodes, "Private Devotion", 
pp.82-106. 
9. STC 23954.7 (1503), STC 23955 (1504), STC 23957, STC 23958 (1517) and STC 23956 
(1519). Rhodes, "Private Devotion", pp.120-129. 
10. STC 21259 (1506) and STC 21260 (1519). Rhodes, "Private Devotion", pp.80-81. 
11. Current studies of the ownership of incunabula may well reveal which sector of the 
community this was. 
12. See appendices 2 and 3 for full details. 
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In part this was because the contemptus mundi orientation of religion which 
underpinned monastic spirituality was less relevant and not particularly functional for 
ordinary lay men and women. The more vibrant aspects of late medieval religion had 
shifted from the monasteries to the market places, from the cloisters to the commons, 
where festivals and processions and plays hallowed the everyday world of the laity. 
Lay men and women had gradually been taking more and more responsibility for their 
own spiritual welfare, and now laymen were commissioning and producing religious 
books designed to promote traditional piety and a better knowledge of the faith and 
practice of Catholicism.13 
By the end of the fifteenth century printers were producing brief texts advising 
the laity how to assist neighbours and friends on their deathbeds - the Ars Moriendi 
books.14 Death was a commonplace subject and, excluding books about saints, was the 
most frequently discussed topic in the vernacular religious books published between 
1475-1499. Six titles dealt exclusively with death and post mortem judgement,15 and 
another five included at least one or two chapters on the subjectl6. Death was also 
depicted in book illustrations. To modern observers, whose societies shield them from 
death, death-bed scenes and cadavers in early woodcuts suggest a macabre 
preoccupation. In its social context, however, the late medieval approach to death was 
mundane rather than aberrant. It was accepted as part of life, the doorway between this 
world and the next.17 
Woodcuts of Death, cadavers or coffins were frequently used in Books of Hours, 
for example STC 15875 and STC 15876 both published in 1494 (Hodnett no. 378). 
Similar illustrations were used in Stephen Hawes' passe tyme of pleasurel8, the 
Contemplacyons of Richard Rollel9, the arte to lyve welf20, the Ordynarye of Crysten 
men21, the Boke named Royalf22, the Ka/ender of Shepeherdes23, Mirroure of goldefor 
the Synfull soufe24, and Everyman25. 
13. See Eamon Duffy, The Stripping of the Altars, for a discussion on "the coming of print", 
p.77ff. 
14. See Eamon Duffy, The Stripping of the Altars, for a discussion on the Ars Moriendi, p.313ff. 
15. Cordyal, Pilgrimage of the Soul, Revelation, Ars Moriendi, Doctrinal of Death, and Ghost 
of Guy. 
16. The Royal Book, Meditations of Saint Bernard, Doctrinal of Sapience, Contemplation of 
Sinners, and Le Grande's Book of Manners. 
17. See John Bossy's general comments about death in Christianity in the West 1400-1700, 
Oxford University Press, 1985. pp.26-34. 
18. STC 12948 (1509) and STC 12949 (1517); Hodnett no.412. Skulls and cadavers. 
19. STC 21259 (1506); Hodnett no.459. Devil dragging soul by rope. 
20. STC 792 (1505); Hodnett no.474. A horse drawing a hearse in which there is a corpse. 
21. STC 5198 (1502); Hodnett no.4 72. A devil grasping the feet of a soul, next to which is a 
skeleton in a coffin. 
22. STC 21430 (1507); Hodnett no.962. Death depicted with an arrow in drawn back hand; a 
coffin, spade and axe under other arm. 
23. STC 22409 (1508); Hodnett no.961. Similar to 962. 
24. STC 6895 (1522) and STC 6896 (1526). Hodnett no.386. Death with a coffin on his 
shoulder. 
25. STC 10606, (1528); Hodnett no.2370, Death in a graveyard carrying a coffin. 
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In late medieval cosmology death was not the end of existence: belief that the 
next world was populated by personal ancestors as well as a vast community of saints 
(or devils) was unquestioned. Many saints were looked upon as local heroes who were 
called upon to aid communities and individuals in times of need; and belief in the 
"community of saints" was a functional means of maintaining social continuity in the 
face of frequent loss and disruption due to untimely death. Images of saints filled 
churches and gazed down in "polychrome glory". Some were petitioned to provide 
protection from the plague, like Sebastian and Roche; others were specialists in 
childbirth, like Barbara and Katherine. 26 
Belief in the saints shaped much of medieval life. The celebration of their feast 
days marked out the social calendar; pilgrimages to their shrines were a popular 
medieval activity; and hope of eventually joining the saintly throng fortified pious 
Christians as they struggled through tribulations in daily life, and finally lay on their 
deathbeds with little alleviation from pain. So it is no surprise that books about saints' 
lives accounted for about 30% of the vernacular religious books published between 
1475-1499. 
By the end of the fifteenth century there was a general and comfortable 
acceptance that the saints would show favour to their devotees in this world and the 
next. Saints were approachable, so fears about the afterlife gradually diminished. 
Heaven no longer seemed to have impenetrable fiery surrounds, and the horrors of 
Purgatory became increasingly associated with Hell. Indeed, the term hell was probably 
understood as a generic term for any form or place of post mortem suffering. And 
explicit descriptions of hellish suffering were used to deter people from sin. 
Parishioners were encouraged to follow the example of the saints by enduring suffering 
here on earth in anticipation of their reward in Heaven. At all costs they had to avoid 
sin because only four things in life were certain: death, judgement, Hell and Heaven. 
The Four Last Things 
Excluding liturgical texts and indulgences, the subject of the first religious book 
known to be published was "the four last things": death, judgement, Hell and Heaven. 
This was Caxton's Cordyal (STC 5758) dated 24 March 1479. Two publications about 
Purgatory followed shortly. Deguileville's Pilgrimage of the Soul (STC 6473,6474) was 
published by Caxton in 1483 and in the same year William de Machlinia published 
Revelation (STC 20917). Both these books were of the dream/vision genre, and quite 
different from the Cordyal which was a didactic text intended to remind readers of the 
transitory nature of this life. 27 
26. Eamon Duffy, The Stripping of the Altars, pp.155, 178-9. 
27. See Caxton's prologue, Cordyal STC 5758, folio 1 r, line 5. (This text has no folio 
signatures. The folio numbering will therefore commence at Caxton's preface as folio 1.) 
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The fourteenth century Latin original of the Cordyal is attributed to Gerard van 
der Vlyderhover but Caxton's edition was translated into English by Anthony 
Woodville, brother of Edward IV's queen, from a French version made in 1455 by Jean 
Mielot, secretary to Duke Philip of Burgundy.28 Comprised of 76 folios but with no 
illustrations, the Cordyal began with a clearly set out table of contents which may have 
been intended to attract potential customers who would browse through books at town 
fairs. 
Several references to holy scripture could be found on most pages of the 
Cordyal and despite its content it was not a macabre piece. Right from the outset in his 
opening paragraph the present author set a positive tone, informing readers that by 
God's mercy and grace they were "enabled to be the children of euerlestyng saluacion & 
to possesse the joyes of heuen, whiche ar incomprehensible and inestimably blisful and 
good". 
The book was divided into four parts, each subdivided into three sections. 
Bodily death was the subject of the first part; the Day of Judgement was the subject of 
the second part; Hell the third part; and Heaven the final part. Each subsection of part 
one told how the "rembrance of deth" was helpful. First it "causeth a man to meke and 
humble hym self"; second it "maketh hym to dispise alle vayne wordly (sic) thyngis"; 
and third it "causeth a man unconstrayned to take upon hym to do pena-nce and 
taccepte it with glad herte".29 
An unusual feature of the text was that it referred to Death in the feminine 
gender.30 Most often Death was depicted as a neuter gender cadaver but carried various 
weapons commonly associated with men. Regardless of its feminine portrayal, 
however, Death in the Cordyal was an overwhelming power which consumed 
everything of fleshly origin. Readers were asked "what is a more odeous thing to 
beholde than a dede man?"31 Since most people died at home and since the bodies of 
those who died under suspicious circumstances could not be buried until examined by a 
Coroner32, corpses were a familiar sight in late medieval England. Nevertheless they 
were still abhorred. 
Emphasis on the vulnerability of both rich and poor to Death and God's 
Judgement was a proven religious tool and a means to ameliorate class-based tensions. 
"At the day of Judgement", said Nicole Bozon, a fourteenth century English Franciscan, 
"the simple folk will be exalted for their good deeds and the haughty abased for their 
28. See N.F. Blake, William Caxton, a Bibliographical Guide, Garland Publishing, New York, 
1985, p.24. A more recent edition is "The Cordyal" by Anthony Woodville, Earl Rivers, ed J.A. 
Mulders, Nijmegen, 1962; and there is a brief description in Rhodes, "Private Devotion", 
pp.597-598. 
29. Unmarked folio 2r. In the text, the section headings are mistakenly numbered first chapitre, 
thirde chapitre and fourth chapitre. 
30. See particularly folio 4 v line 21 (part 1, chapter 1 ). 
31. Folio 10r lines 27-28 (part 1, chapter 1). 
32. See Alan Harding, A Social History of English Law, Penguin Books, 1966, p.59. 
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pride. Then God will do as the mender of old clothes, who turns the lappet to the front, 
and what was uppermost downwards. "33 Similarly, readers of the Cordyal were 
exhorted to "beholde and loke into to (sic) their graves/ whether thou canst knowe there, 
whiche is the lorde, whiche is the seruaunt/ whiche was the poure which was the riche. 
Disceuere if thou can by knowleche the prisoner from the kyng/ the stronge from the 
weke the fair from the fowle".34 
The second principal part of the Cordyal, "The last day of jugement", was filled 
with the dramatic intensity of a large doom painting. Its overarching theme was the 
proclamation of ultimate justice to a society in which wrongdoing often went 
unpunished because control of the people as a whole took precedence over individual 
rights. At the Last Judgement "the fadre of orphans, and the juge of wydewes venge all 
wronges/ the paciens of poure folkes shal not thene perisshe. The subgettes shal also 
accuse the felon es and negligent prelates & curates". 35 Chapter one of this section 
explained that seven things would accuse sinners on this terrible day: their own 
consciences; evil spirits; good spirits; all creatures of the world; their thoughts; their 
works; and finally the torments and passion of Christ, himself. Its repetition and 
invocation of the Apocalypse and writings of Saint Gregory dramatically warned that 
the "accusacion that shal be at the day of jugement is thing to be dred"36, Clearly it was 
consonant with a legal system based on the principle of formal accusation. 
The following chapter, chapter two, reinforced the horror of the last Day of 
Jugement and provides a glimpse into the late medieval concept of body and soul. Each 
soul was regarded as a daughter of the king of Heaven,37 explaining why they were 
often referred to in the feminine person. The author looked upon the body as a "castell 
committed and deliuered us by God" and "as a mare that our Lorde hath geuen us to use 
for the proufite of our sowle".38 Monastic dualism's rejection of physical life 
theoretically remained intact. Moreover, his attitude to the body suggests an alternative 
explanation as to why some churchmen like Bishop Richard Fox of Winchester chose 
transi-tombs to house their remains. 
Conventionally, the grotesque features of their sculptured decaying cadavers 
have been regarded as continued reaction to the Black Death.39 More recently the cult 
of the cadaver has been explained in terms of its function for spectators: to instil a sense 
of urgency of the need for conversion, and to evoke pity for the occupant of the tomb. 40 
Alternatively, and perhaps in response to the idea that on the Day of Judgement "our 
33. G.R.Owst, Literature and Pulpit in Medieval England, Oxford University Press, 1961, 
p.299. 
34. Folio 6r lines 15-20 (part 1, chapter 1). 
35. Folio 23v lines 10-13 (part 2, chapter 1). 
36. Table of Contents, folio 2r, lines 15-16. 
37. Folio 25v lines 12-22 (part 2, chapter 2). 
38. Folio 26v lines 12-25 (part 2, chapter 2). 
39. As given, for example, by Boase in Death in the Middle Ages, Thames and Hudson, 1972, 
pp.97-98. 
40. Eamon Duffy, The Stripping of the Altars, pp.307-308. 
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lorde shal aske us yf we have corrected our body with the rodde of discipline in 
refraynyng hit from rebellion and other vayne jolitees",41 these stony cadavers may 
have been a declaration that the dead person wished to mortify his fleshly desires, so 
that his spirit could be alive to God.42 Another early printed book, the Pilgrimage of 
the Soul (STC 6473), informed readers that the body was purged by worms and stench 
in preparation for the Day of Resurrection (folio xlviv), suggesting yet another 
explanation of why transi-tombs were constructed at the end of fifteenth century. 
The topic of the third and final section on Judgement in the Cordyal was the 
uncertainty and dread everyone would feel regarding the outcome of God's judgement. 
Filled with repetitive and zealous oratory, this long chapter of 13 folios relied heavily 
on the biblical account of the Last Judgement given in Matthew 24-25 and the 
Apocalypse. Like the final chapter of the first part of the Cordyal it exhorted readers to 
embrace penance most urgently because the day of Judgement "approcheth nygh and 
shal not tary".43 In the previous chapter the author reminded his audience that "ther is 
nothing more precious here than tyme"44 again communicating a sense of apocalyptic 
urgency. 
Hell was the subject of the third principal part of the Cordyal because according 
to the author "remembraunce (of Hell) preserueth from sinne".45 The first chapter listed 
several names by which Hell was referred to in holy scripture or by Church fathers: for 
example "infero infers"; "gehenne of fire"; "locus inquietus"; and "a noyfull wayling 
place". And in European fashion the author described Hell as a place in which its 
prisoners suffered alternate extremes of heat and cold, from which there was no 
alleviation. Nevertheless the chapter concluded with a positive reminder to readers that 
they ought "eschewe and withdrawe from synne and ther by haue the moost precious 
glorye and felicite perdurable".46 
In the second chapter the author described the soldiers of Hell, the devils who 
mete out Hell's torments and who have been "paynted in the chirche with hideous and 
orrible figures".47 Given the frequency with which "dooms" were painted in even the 
most remote of parish churches it is likely that the author/translator of the Cordyal 
expected his readers to be familiar with these paintings. 
Like most accounts of devils and Hell the description of their horrors derived 
from the vision of a monk or friar.48 In this case one night when a religious man was 
lying among his brethren he cried out so loudly that they all came and found him staring 
at the wall "with a meruelous fere". Presumably in a cataleptic state he did not respond 
41. Cordyal, folio 27r line 29 - folio 27v line 2, (part 2, chapter 2). 
42. See Romans 6:11. 
43. Folio 33v lines 11-12 (part 2, chapter 3). 
44. Folio 3ov lines 10-11 (part 2, chapter 2). 
45. Folio 45r lines 1-2 (part 3, prologue). 
46. Folio 43r lines 2-4 (part 3, chapter 1). 
47. Folio 43r lines 14-15 (part 3, chapter 2). 
48. See also another vision, originally from Saint Gregory, cited folio 53r (part 3, chapter 3). 
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to questioning. The next morning, however, he told his prior that he had seen the devil 
whose shape could not "lightly be descriued".49 Following descriptions of several 
death-bed scenes in which a dying person experienced the devil as a consuming fire-
breathing dragon50, the author warned his readers that as the day of doom approached 
the devil was more determined to destroy souls. 51 This propensity of Christianity to 
externalise and project evil onto the devil was a functional means of dealing with the 
human dilemma of sin and guilt without necessarily having to victimise a member of 
the community. 
A description of Hell's torments was provided in the final chapter of this part of 
the Cordyal. The author, however, did not focus on conventional biblical descriptions 
such as Hell's eternal fire, which had been distinguished from material fire earlier on.52 
Torments in the Cordyal were described in more familiar terms such as pains inflicted 
by wild beasts, swords, arrows, insufferable cold, unquenchable heat, intolerable stench, 
scourges and flails. Most of the chapter exhorted readers, and especially those who had 
chosen religious life53, to meditate on Hell's pains and endure suffering in this life in 
order that they be spared eternally. Presumably threat of punishment was regarded as a 
more effective deterrent to sin than promise of reward - the subject of the fourth and 
final part of the book. 
Once again the text was little more than an explication of holy scripture. The 
first section told "howe the Royalme of heuen is loued praysed and recommended for 
his beaute clemes and lyght"; section two detailed "the manyfolde goodnesses that be 
haboundaunt therin"; and section three "how the celestial Royalme is to be lawded for 
the perpetuel & infinite joye and gladnes therin". 54 Heaven was described in terms of 
interminable consumption "in thabsence of all euil and in the presens of al wele". 55 
Despite the fact that Heaven was believed to be the ultimate destination of all 
earthly pilgrims, it was difficult for religious authors either to describe its precincts or 
explain its goodness except in terms of gratification, peace and the alleviation of 
suffering. That is why the Cordyal, described Heaven as a place of personal and social 
pleasure where there is nothing "that hurteth or enoyeth", where there is no "honger nor 
thirst", "no pouerte nor lak of onything that is good",56 and "noon aduersite, no trouble, 
non anguish, no payne, no disease enoyng, nor werynesse ... no weepyng, cnyng, 
49. Folio 4gr line 26 (part 3, chapter 2). 
50. The author pointed out that the devil is represented as a dragon in the Apocalypse, 
Revelation 12, where following a fight with the Archangel Michael, the defeated devil descends 
to earth to make war with God's people. Folio sov lines 2-8. 
51. Folio 5ov lines 9-17 (part 3, chapter 2). 
52. Folio 45v line 25 - folio 46r line 21 (part 3, chapter 1). 
53. For example see the story of the young friar, folio 59v lines 6-14; part 3, chapter 3, p.16. 
54. Folio 2v lines 11-17. 
55. Folio 64r line 1. See the first two folios of part 4, chapter 2. Note that the heading for 
chapter 2 is not clear. It begins at the top of folio 63v. Chapter 1 begins at the bottom of folio 
61v. 
56. Folio 64r lines 17-20 (part 4, chapter 2). Here the author cites Saint Gregory and the 
Apocalypse. 
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sorowe, nor dethe" .57 Apparently the "eternale joye and glorie in beholdyng the visaige 
of our lord god"58 was impossible to imagine. 
One of the most surprising features of the Cordyal is that, despite the fact that 
the book was about death and the consequences of post mortem judgement, it mentions 
Purgatory only once: "euery synner muste endure theternale tormentes of helle or the 
right sharpe paynes of purgatorie or elles he must do and suffre suffisant penaunce in 
this world".59 Purgatory of course was not regarded as sufficiently permanent to be 
considered among the "last things", but here there is also a hint that Purgatory could be 
avoided if sufficient penance (or sufficient indulgence from penance) was procured 
before death. 
Among the early printed books dealing with death and post mortem judgement 
the Cordyal was not unique in its silence on Purgatory. A small book of 31 folios 
entitled the Meditations of Saint Bernard was published by Wynkyn de Worde in 1496 
(STC 1916) and again in 1499 (STC 1917). According to Wynkyn de Worde it was 
translated from the Latin by a devout student of Cambridge University60 who claimed 
that the works and treatises of holy fathers were profitable for travailing pilgrims and 
frail sinners.61 He gave the impression that this was indeed a translation from the work 
of the great Bernard of Clairvaux. It contained eighteen chapters, three of which were 
about death, judgement and the pains of Hell, with another three about Heaven and who 
could enjoy its bliss, yet there is no mention of Purgatory at all. More than likely the 
Latin original of the Meditations was known to the author of the Cordyal because he 
cited Saint Bernard over a dozen times, especially his Booke of Meditacions.62 
Like the Cordyal, eschatological focus in the Meditations of Saint Bernard was 
the "daye of dredfull Jugemente" when Saint Bernard believed "the bokes shall be 
opened wherin all my purposes desyres & thoughtes shal be rehersed in y- presence of 
almyghty god"63. Consequently Bernard admonished his readers that they ought to take 
pains to be aware of their sin and so avoid God's wrath. The silence on Purgatory in 
this text, however, indicates more about the origins of the work and traditional methods 
of textual compilation than about popular belief at the time of its publication. If the 
Meditations was compiled from the actual writings of Bernard of Clairvaux it would be 
unlikely to emphasise Purgatory because Bernard died in 1153, before the consolidation 
of the docrine.64 More probably, however, the Meditations was a much worked over, 
paraphrased compilation from some of Bernard's many sermons with embellishments 
57. Folio 66v lines 22-23 (part 4, chapter 3). 
58. Folio 65v lines 22-24 (part 4, chapter 3). 
59. Folio 59v lines 15-17 (part 3, chapter 3). 
60. See note at the end of the book. Brief mention in Rhodes, "Private Devotion", p.599. 
61. Prologue, folio Alv lines 1-2. 
62. See, for example, STC 5758 folio 26r line 1; folio 37v line 13; folio 67v line 12. 
63. STC 1917 chapter ii folio A5v, "Of wretchydnes of the body and of the dredfull Jugemente", 
lines 19-22. 
64. For an exposition of St Bernard's understanding of Hell and Purgatory see Le Goff, Birth of 
Purgatory, pp.145-146, 163-164. 
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about the physical aspects of death, such as the comment that "vermyn shall be strewed 
under y- for fresshnes of thyn araye & thy couerynge shalbe wormes". 65 Nevertheless 
it is a text which deals with some of the more profound characteristics of human 
consciousness such as the importance of self awareness. 
Self awareness, particularly with regards to sin, was the subject of the first 
chapter of the Meditations of Saint Bernard. This late medieval preoccupation with 
knowledge of self was directed at discovering one's sin so that proper penance could 
ensue. If Eucharistic celebrations were the pinnacle of collective devotion, the 
sacrament of penance lay at the heart of personal piety. In conjunction they guaranteed 
the safe passage of souls through the afterlife. 
Purgatory in Early Printed Books 
Most early printed books were translations or adaptations of works extant in 
manuscript form. But many more manuscripts survive which speak of Purgatory than 
were selected for publication. For example there was The Vision of Thurchill, which 
was revealed to a farmer of the bishopric of London in 1206. It was included in 
Matthew Paris' Chronica Majora66 but was never published in English. Here, the 
entrance to Purgatory was inside a great basilica. At its east end there was a purgatorial 
fire, through which souls passed before entering another Purgatory of a very cold lake 
over which Saint Nicholas presided.67 Likewise The Vision of Saint Paul was not 
included among early printed books despite there being extant a number of English 
manuscripts. In this story, which probably originated before the fourth century, Paul 
visited Hell in the company of Michael and saw various types of sinners receiving their 
appropriately gruesome punishments. 68 
Several English manuscripts also survive of A Reuelacyone schewed to ane holy 
woman, but again there is no surviving printed version. Here a holy woman told her 
spiritual father of visions she had on three nights beginning Saint Lawrence Day, 1422. 
In the visions her friend Margaret, a sister of religion who had recently died, told her 
that of the three great purgatorial fires. The hottest purged the seven deadly sins, the 
second purged venial sins and the third completed the cleansing. Devils were active 
with knives and hooks, but most painful of all, was the worm of conscience. Margaret's 
65. Chapter vi folio Biil, "Of dethe and also of the paynes of wykd men after deth", lines 12-15. 
66. Matthew Paris, Chronica Majora, Rolls Series Number 57, volume 2, Edited by Henry 
Richards Luard, Kraus Reprint 1965, pp.497-511. 
67. Le Goff includes a summary ofThurchill's vision in his Birth of Purgatory, pp.296-297. 
68. For a brief description of St Paul's Vision see John Wells, A Manual of the Writings in 
Middle English 1050-1400, pp.332-333; and F.Foster "Legends of the After-Life", A.E.Hartung 
(General Editor), A Manual of the Writings in Middle English 1050-1500, Volumes 1-8, 
Connecticut Academy of Arts and Sciences, Connecticut, 1972, volume 2, pp.452-457, 645-
649, pp.452-453. 
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penance was shortened by masses, prayers and her pilgrimage to Southwark. At length 
she was weighed by the Virgin (not Michael) and taken to paradise. 69 
Finally, though not of the vision genre, was The Pricke of Conscience a long 
eschatological poem which included several hundred quotations from Latin patristic 
authors. Although it was a popular work in the fifteenth century, with more 
manuscripts of it surviving than of the Canterbury Tales70, it is not known to have been 
printed as a complete work. The first part of The Pricke of Conscience dealt with the 
wretched state of man; the second with the world and worldly life where man is but a 
pilgrim; the third with death, the fear of death and its painful anguish; and the fourth 
with the location and torments of Purgatory, and finally the power of the mass and the 
Church to relieve purgatorial suffering. The fifth part dealt with the coming of 
antichrist and signs of Doomsday; the sixth part with the fourteen pains of Hell; and the 
final part dealt with the joys of Heaven. 71 
Part IV of The Pricke of Conscience was published by Robert Wyer in about 
1531 shortly after the eruption of debates about Purgatory in 1529; and parts I-III were 
published by Wyer some years later in 1542 under the title of A Newe Treatyse (STC 
24228) but this text also incorporated some reformation ideas. 72 Because of its length, 
The Pricke of Conscience may have been regarded as a commercial risk. Indeed, 
commercial and logistical considerations, more than theological ones, could account for 
the fact that very little of the vision genre was published. Nevertheless, that Part IV is 
not known to have been published before 1530 is surprising. But since there is only one 
known surviving copy of the book73 earlier editions may well have fallen victim to 
protestant eradication. 
Several manuscripts of visions of Purgatory, however, were published at the end 
of the fifteenth century at a time when English politics were again thrown into chaos as 
Richard, the brother of the late Edward IV, deposed his young nephew Edward V and 
claimed the throne for himself. In 1483 Machlinia published the Vision of the Monk of 
Eynsham; also in 1483 (during the brief reign of Edward V) Caxton published 
69. F.Foster, "Legends of the After-Life", pp.456-457; George R.Keiser, "St Jerome and the 
Brigittines: Visions of the Afterlife in Fifteenth-Century England", pp. 143-153 in Daniel 
Williams (Ed), England in the Fifteenth Century, Proceedings of the 1986 Harlaxton 
Symposium, The Boydell Press, 1987; and George Keiser, "The Progress of Purgatory: Visions 
of the Afterlife in Later Middle English Literature", Analecta Cartusiana, volume 117, no.3, 
1987, pp.72-100, p.81. 
70. Jean Preston, "The Pricke of Conscience (Parts I-III) and its First Appearance in Print", The 
Library, sixth series, volume 7, no 4, December 1985, pp.20-31; H.C.Schulz, "A Middle 
English Manuscript Used As Printer's Copy, Huntington Library Quarterly, Volume XXIX, 
1965-1966, pp.325-336. 
71. John Wells, A Manual of the Writings in Middle English 1050-1400, p.448, also p.328; 
Robert Raymo, "Works of Religious and Philosophical Instruction", pp. 2255-2378 in A. 
Hartung (Ed), A Manual of the Writings in Middle English 1050-1500, volume 7, pp.2268-2270. 
72. See Jean Preston, "The Pricke of Conscience (Parts I-III) and its First Appearance in Print", 
pp.21,31 
73. Held at Huntington Library, San Marino, California. 
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Deguilleville's Pilgrimage of the Soul;74 in 1492 Richard Pynson published a version of 
The Gast of Gy (STC 12477) which was more of a ghostly revelation than a vision; and 
vision-stories were included in the lengthy Floure of the commaundementes of God 
(STC 23876) which was first published by Wynkyn de Worde in 1510. 
The Gast of Gy derived from the widely-circulated Latin work known as De 
Spiritu Guidonis, and now only fragments remain of Pynson's verse edition of Guy's 
description of Purgatory. The original Latin story, thought to have been formulated in 
Dominican circles, recounted a prior's interrogation of the soul of Guy, a prominent 
burger of a southern French town in 1323. He returned to his home and frightened his 
widow. In the story Guy was questioned in the presence of two hundred men of the 
town, which enabled the author to clarify the importance of penance, the difference 
between Hell and Purgatory, and the benefits of particular suffrages carried out for 
those in Purgatory.75 
Unlike the Gast of Gy, the Floure of the commaundementes of God was a 
reference work of over 250 folios translated from French. It contains one of the most 
comprehensive indexes of all religious incunabula: a standard table of contents, a 
subject index of vices and virtues as well as a table of exempla. Its compiler claimed 
that the book explained the meaning and implications of the Two Great Commandments 
and the Ten Commandments; but it was probably popular because it provided sermon 
material for uneducated clerics. A number of its exempla illustrated good and bad 
deaths, the judgement of God and the pains of Hell. 76 The most detailed of these stories 
was "the vysyon of Tongdalus" (folios CCxxxviV-CCxlir), a popular medieval story of 
the vision genre usually known as The Vision of Tundale. Many manuscripts of it 
survive. According to the Floure, Tongdalus had his vision "in the yeres of our lorde a 
thousande.xlix"77 Other sources suggest 1149 (a little before Le Gough's "birth" of 
Purgatory). According to manuscript versions Tundale was a rich and sinful Irish 
knight. He "died" and for the next four days was guided through the terrain of Hell, 
Purgatory and the earthly paradise by his guardian angel. He suffered along the way. 
The author, probably an Irish monk, adopted elements from other visions but appears to 
74. For the precise date of publication see William Caxton, published for the British Library by 
British Museum Publications, 1976, p.56. The Pilgrimage was the only book Caxton published 
during Edward V's reign. 
75. See Francis Utley, "Dialogues, Debates, and Catechism", pp.669-745 in A.E.Hartung (Ed), 
A Manual of the Writings in Middle English 1050-1500, volume 3, pp.698-699; and George 
R.Keiser, "St Jerome and the Brigittines: Visions of the Afterlife in Fifteenth-Century England", 
pp.146-147. The best account of the vision is George Keiser, "The Progress of Purgatory: 
Visions of the Afterlife in Later Middle English Literature'', pp. 77-81. 
76. STC 23876 Mars bonorum: 15 stories folios CCxxiiiir-ccxxviiv. Mars malorum: 3 stories 
folio CCxxvii- folio Qqir (note that folio sequence was misprinted as folios CCxxviii, CCxxvi, 
CCxxvii, CCxxviii, Ccxxix, from whence sequencing is correct). Judicia dei: 4 stories folios 
Qqir_Ccxxx v. Peni inferni: l 9 stories folios Ccxxx v -CCxli r. 
77. Folio CCxxviv column 2 lines 11-12. 
have delighted in presenting various vivid refinements of physical torment. Stench, 
fire, ice, serpents, spikes and anvils were all used to depict purgatorial pain. 78 
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According to the Floure, however, Tongdalus was a young man of noble 
lineage. He "died" at noon on Wednesday but revived the following Saturday having 
experienced a foretaste of Hell's torments with an angel by his side. The author of the 
Floure recounted Tongdalus' journey through a dark valley of scorching heat and 
stench, through a "hell-mouth" in the form of a huge beast, past the cruel beast of the 
icy pond, through the valley of smiths and the pit of Hell. For the sake of brevity he did 
not include a description of the joys of the saved, which Tongdalus was also fortunate 
enough to have experienced. 
Other incunabula which mentioned Purgatory include the Doctrinal of Sapyence, 
The Bake named Royall, the Ars Moriendi, the Ordynarye of Christen men, and the 
Ka/ender of Shepardes; but of all the books published in the fifteenth century which 
mentioned Purgatory, the most popular was Caxton's ambitious Golden Legend first 
printed in 1483 (STC 24873, 24874). Although it was originally compiled by Jacobus 
de Voragine, Archbishop of Genoa, at the end of the thirteenth century Caxton's edition 
was very much a product of the late fifteenth century. A French translation was made 
of Voragine's work in the fourteenth century by Jehan de Vignay, and an English 
translation of the French, known as the Gilte Legende, in 1438. Caxton used the Gilte 
Legende, the French version and the Latin original in compiling his edition but it was 
about a third larger than the original Latin. Omitting four of the original 182 chapters, 
Caxton added ten chapters on feasts and fifty-nine legends, most of which were from 
English and French manuscript editions.79 
The Golden Legend contained surprisingly little about Purgatory: a brief version 
of "St Patrick's Purgatory"; Saint Fursey's experience of the afterlife (yet another 
vision); and a detailed chapter on the Commemoration of All Souls. Rather, its 
hagiographical legends exemplified all that the Church held worthy of admiration80 and 
unlike any earlier editions of The Golden Legend, it included a series of biblical stories. 
Despite the fact that the prohibition of 1409 against translating the bible into English 
without a diocesan licence was still in force,81 Caxton managed to provide his reading 
public with vernacular stories about Adam, Noah, Abraham, Isaac, Joseph, Moses, Saul, 
David, Solomon, Rehoboam, Job, Tobit, and Judith. 
78. John Wells, A Manual of the Writings in Middle English 1050-1400, p.336; F.Foster, 
"Legends of the After-Life", in Manual volume 2, pp.455-456. Neither of these sources 
indicates that Tundale's vision is found in the Floure. 
79. N.F.Blake, William Caxton, A Bibliographical Guide, p.32; and H.C.White, Tudor Books of 
Saints and Martyrs, The University of Wisconsin Press, 1963, p.25, 32-33. 
80. Ryan and Ripperger's Forward, to The Golden Legend, translated and adapted from Latin by 
Granger Ryan and Helmut Ripperger, Longmans Green & Co, NY, 1941, pp.xi-xii. 
81. A.R. Myers (Ed), English Historical Documents 1327-1485, Eyre and Spottiswoode, 
London, 1969, p.856, no.7; H.C.White, Tudor Books of Saints and Martyrs, p.33. 
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Caxton's rendition of Patrick's Purgatory had none of the horror of Matthew 
Paris's account82, nor of middle English manuscript versions. In most of these other 
versions the knight who entered Patrick's Purgatory was taken through various places of 
torment - first into a waste where men and women were spiked out prone with nails of 
fire driven through their bodies, where souls were devoured by serpents, tortured with 
scourges, hung by their arms and feet, were burned in fire, or were fixed on a wheel that 
whirled about burning and stinking of brimstone. 83 At the end of the fifteenth century 
these descriptions were usually reserved for Hell. 
Caxton's version began like Paris's, telling of Saint Patrick's visit to Ireland 
where his preaching seemed to bear little fruit. He then asked God to show the people 
"some sign openly, fearful and ghastful, by which they might be converted and be 
repentant of their sins" .84 At God's command he traced a circle on the ground with his 
staff and a deep pit opened within it. Patrick understood this to be a place of purging, 
"into which whomsoever entered therein he should need no other penance".85 But 
rather than cataloguing its fearful torments Caxton merely said, "certainly such a place 
there is in Ireland wherein many men have been, and yet daily go in and come again, 
and some have had there marvellous visions and seen grisly and horrible pains, of 
whom there be books made as of Tundale and others". 86 
The Purgatory of Caxton's Golden Legend included ghastly experiences on 
earth, experiences which ocurred before death. Throughout its English history, 
Purgatory had never benefited from a simple and universal cosmology as the fiery outer 
rim of Heaven through which all souls must pass. 
Caxton's Saint Fursey, however, experienced a rather conventional Purgatory, 
but the story does not emphasise purgatorial suffering. It was first narrated by Bede. 
On his death bed Fursey had a vision in which he died and angels came to fetch his soul. 
They were accosted by devils who argued that Fursey should not be saved but an angel 
excused him, claiming that Fursey had indulgence in his heart. The devils persisted in 
accusing him of receiving a garment from a usurer; and regardless of an angel arguing 
that devils knew nothing of the secret judgements of God, a devil hurled a tormented 
soul at Fursey. Fursey was burnt and he recognised the tormented soul as the usurer, 
himself. An angel then admonished Fursey saying that had he not accepted the garment 
from the usurer in the first place he would not have suffered this pain. The argument 
with the devils continued as Fursey and his guardian angels proceeded towards Heaven. 
Fursey was dismayed when he saw fires in the air above, but the angels explained that 
they would only burn that which had been "set afire". In other words only inflict pain 
deserved. At this point Fursey returned to his body and finished his life in good 
82. Matthew Paris's Chronica Majora, volume 2, pp.192-203. 
83. John Wells, A Manual of the Writings in Middle English 1050-1400, pp.334-335. 
84. The Golden Legend, Temple Classics, volume 3, p.79. 
85. ibid 
86. ibid 
works.87 Fursey's vision was also used as one of the exempla in Wynkyn de Worde's 
The Floure of the Commaundementes of God. 
32 
In terms of communicating traditional ideas about Purgatory and the role of the 
Church in helping souls suffering there, "The Commemoration of All Souls" chapter of 
The Golden Legend was most important. Insisting on the value of prayers, alms, 
fastings and masses for the dead, it began by explaining who actually went to Purgatory. 
First, there were those who died before completion of their penance. They were 
grievously punished by fire unless their debt of satisfaction was assumed and aquitted 
by others still living. Then there were those who had been given inadequate penance by 
ignorant or careless priests. Thirdly, there were those who had been shriven but were 
still attached to worldly riches. They had to pass through purgatorial fire which 
"surmounteth all the pain that any man suffered ever in this world". 88 
Apart from warning readers of the severity of suffering, the actual description of 
purgatorial pain in The Golden Legend was not embellished with gruesome detail. The 
most severe pains recounted were those of a dead scholar whose ghost returned to his 
master named Silo, chancellor at Paris, and let one drop of sweat fall on Silo's hand. 
Because of the excruciating pain inflicted, Silo determined to quit the world and enter 
religion. 89 
Other surviving books which mentioned Purgatory did so fleetingly. For 
example, there was Guy de Roye's Doctrinal of Sapyence (STC 21431), pub'lished by 
Caxton in 1489; and The Boke named Royall (STC 21429) which seems to have been 
written for a better educated and more sophisticated audience than the Doctrinal. The 
Royall was first published by Caxton at the request of a London mercer in 1485 and 
published again by Wynkyn de Worde in 1507 (STC 21430). Caxton translated it from 
a French text, Somme le Roi on 13 September 1484, the French original being written 
by Lorens d'Orleans for Philip the Bold of France ( 1270-81 ). It was translated into 
English several times but Caxton was apparently ignorant of other versions. Most 
familiar of these today is a fourteenth century translation, The Book of Vices and 
Virtues, which contained five sections of the Somme tradition: the Ten Commandments, 
Twelve Articles of Faith, Seven Deadly Sins, virtue in general, and the Virtues in 
particular.90 The original Le Somme le roi, however, also included a chapter on how to 
die.91 
87. Golden Legend, Temple Classics, volume 5, pp.177-180. 
88. Golden Legend, Temple Classics, volume 6, p.111. 
89. Ibid, p.114. An account of this story is also found in Wynkyn de Worde's Floure of the 
commaundementes of god, STC 23876, folio Ccxxxiir. 
90. N.F.Blake, William Caxton, A Bibliographical Guide, p.48; J.E.Gallagher, "The Sources of 
Caxton's Ryal Book and Doctrinal of Sapience", Studies in Philology, volume 62, 1965, pp.40-
62; and W. Nelson Francis Ed, The Book of Vices and Virtues, EETS,OS, no.217, London, 
1942. Also see Robert Raymo, "Works of Religious and Philosophical Instruction", pp. 2255-
2378 in Hartung, Manual, volume 7, pp.225 8-2261. 
91. Sister Mary Catharine O'Connor, The Art of Dying Well, AMS Press, New York, 1966, p.17. 
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Only two of the 161 chapters of The Bake named Royall mentioned Purgatory 
and neither paid heed to the role of the institutional Church in securing relief from its 
pains. The onus was on the individual "by holy confessyon by teerys by orysons by 
almesses (and) other good dedes"92 to avoid Purgatory. Its silence about satisfactory 
masses for souls departed and its relative silence about Purgatory are symptomatic of 
the text's late thirteenth century origins. Practices associated with both doctrines 
developed simulteously and did not sweep through western Christendom until the 
fourteenth century. 
Chapter 60 of The Bake named Royall was about the transitory nature of this 
world and the importance of a good death. Here purgatory was mentioned several 
times, the author encouraging readers to seek a vision of Purgatory for themselves in 
order that they might live more virtuously. 
Sende thyn herte in to y- other worlde. That is in heven in hell and in 
purgatory. There shalte thou se what is good and what is euyll. In 
hell thou shalte se mo sorowes and dyuers tourmentes than ony man 
may or can deuyse or ony herte thynke. In purgatory also thou shalte 
se moo tourmentes than ony many endure. In heven thou shall be 
shewed and ensygned to the how god vengeth deedly synne. 
Purgatory shall shewe and ensygne the how god purgeth deedly 
synne. In heven y- shalt se clerely vertues good werkes how hyely 
they ben gouerned and rewarded.93 
The following chapter was more explicit. Again the author advised an 
imaginary visit to Purgatory to "see the paynes of soules whiche haue had very 
repentaunce of theyr synnes in this worlde but ... were not parfytely purged". Their 
penance was more horrible and difficult than the "payne that women ever suffred in 
trauayllynge & delyuerynge of theyr children". Even the suffering of Saint 
Bartholomew was like a bath in cold water when compared with the "tormentes of 
purgatorye where as the sowles brenne untyll they be purged of all theyr synnes lyke as 
golde & syluer be purged and fyned in the fyre tyll no more be founde to be purged."94 
The fire of Purgatory would search out every sin "al y- synnes venyal whiche we calle 
lytel synnes whiche we ofte do. Lyke as foule thoughtes ydle wordes japes trufes lyes 
and all other vanytees so longe tyll the soule haue nomore to be purged of and that she 
be so clene so pure so nette and so worthy y- she be sayntefyed for to entre in to 
heuen.95 
A somewhat similar but shorter and more sensational book than the Bake named 
Royall was the Doctrinal of Sapyence. It was a translation of Le Doctrinal de Sapience 
which was intended to be read either by or to the laity. At one time this French manual 
was thought to have derived from the Manipulus Curatorum composed in 1300 but J.E. 
Gallagher debunked that notion arguing that Le Doctrinal drew a considerable portion 
92. The Bake named Royall (STC 21430) Cap lxi, folio kiir. 
93. Cap lx, folio i8v. 
94. Cap xli, folio kiv. The latter description is based on 1 Corinthians 3:10-15. 
95. Cap xli, folio kiv. 
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of its text from the Somme le Roi tradition. Gallagher did not date the compilation of Le 
Doctrinal but generally speaking the content post-dates the Boke named Royall.96 
Like the French manual, the English translation of the Doctrinal included 
numerous exempla because it was written for "symple prestes that understonde not the 
scriptures" in order that they read two or three chapters at a time to "symple laye 
men"97. Of its 93 chapters only five have any eschatological significance: one is about 
the fire of Purgatory, two are about Hell, one tells of the Day of Judgement and another 
of the joys of Heaven.98 
Unlike the scripturally-based explanation of Purgatory given in the Boke named 
Royall, the three page chapter on Purgatory in the Doctrinal of Sapyence focussed on 
the value of masses, oblations and suffrages for the dead. Although it was entitled "Of 
the fyre of purgatorye" it offered no actual description of purgatorial suffering. Nor did 
it explain the reasons for Purgatory. Instead, it related stories of how the pains of 
Purgatory had been alleviated. Like Chaucer the author recognised the importance of 
narrative to "lewed folk": "For lewed peple !oven tales olde; I Swiche thynges kan they 
wel reporte and holde" (Pardoner's Prologue, II. 437-38). 
The first exemplum was about a bishop who suspended a priest from his office 
because he always sang masses for the dead. One day on his way to matins the bishop 
passed a churchyard where many bodies were buried. All the bodies arose from their 
graves and informed the bishop that he would die a dreadful death if he did not reinstate 
the priest. After that experience the bishop himself sang for the souls of the dead. 99 
The chapter continued with a brief reminder of Saint Gregory's faithfulness in saying 
thirty masses for a dead monk, 100 followed by the story of a man taken prisoner in 
battle. His brother, who was a priest, thought he was dead and each day prayed for his 
soul. At these same hours of prayer the irons binding the captive brother were loosed. 
When asked to explain this the soul said, "I haue a brother whyche is a preste and 
singeth euery day for me: and veryly yf I had be deed my soule had be delyuerd of the 
paynes of purgatorye by the prayers that my brother sayth for me" .101 The final story 
told of a great lord who went on a crusade. Because of this an indulgence was granted 
to his dead father who then appeared to his son, thanking him because he had been 
delivered out of the pains of Purgatory. The conclusion of the chapter yet again 
96. See J.E.Gallagher, "The Sources of Caxton's Ryal Book and Doctrinal of Sapience". In the 
prologue of Caxton's edition, it was suggested that the work was derived from the preaching 
tradition of the French holy man, Jaques de Yytry. 
97. Prologue, folio Air especially lines 3-4, folio Aiv lines 17-18. 
98. Chapters 84, 85, 86, 88, 90, respectively. 
99. Doctrinal of Sapyence chapter lxxxiiii folio Iiiir-v. This story is also found in The Golden 
Legends chapter on "The Commemoration of All Souls". The Golden Legend, Temple Classics, 
volume 6, pp.116-7. 
100. A similar story of saying thirty masses (trentals) is attributed in Caxton's Golden Legend to 
Saint Theobald (St Thibault). See "The Commemoration of All Souls", p.113. 
101. STC 21431 Cap lxxxiiii, folio Iiiiv lines 31-34. 
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reinforced the belief that masses, good deeds and indulgences benefited the living, the 
dead and those who were in Purgatory.102 
The absence of reports of pain and woe in chapter 84 of the Doctrinal was 
countered by a description of Hell in the next chapter, where damned souls were said to 
be cast "so horribly in to the grete and depe swalowes wythout mesure all ful of water 
so cold of yce & snowe that ther is noo thynge lyke to that coldnesse"103. An apt 
warning for Europeans, this description departed from conventional iconographic 
depictions of Hell. From these icy regions damned souls were hurled into a "ponde 
depe wythout mesure all ful of fyre all brennyng soo hoot that the fyre of thys world nys 
but warme to the regarde of that fyre nomore than a bayne or a fyre painted on a wal is 
lyke to the fyre of this worlde" .104 
Clergy as well as laymen were warned of Hell's torments. The most striking 
story was a holy man's account of Hell which he had conjured out the head of a dead 
priest relegated to Hell's torments. And this was followed by a graphic description of 
stench, darkness, serpents, worms and toads which inflict suffering on Hell's occupants. 
Over the centuries culturally familiar objects had been incorporated into Hell's 
torments. In the Doctrynal of Sapyence, for example, "hamers that all way smite on 
them as upon an andvylde wythout ceassyng"105 contributed to torment as did 
contemporary instruments of torture in Lazarus' account of Hell in the Ka/ender of 
Shepardes. Here "wheles ryght hye sette on an hylle the whiche was to loke on in 
maner lyke mylles incessauntly tournynge aboute by great impytuosyte rorynge and 
hurlynge as it were thonder. And the wheles were fyxed full of hokes & crampons of 
yron and stele & on them were hanged and tourmented the proude men & women."106 
These images were not drawn from scripture but reflected contemporary material 
reality. 
In 1490, the year after the Doctrinal of Sapyence was published, Caxton printed 
an abridged version of the Ars Moriendi (STC 789). According to Sr Mary Catharine 
O'Connor who has extensively researched all the Ars Moriendi literature, the original 
text was probably written between 1414-1418 by order of the Council of Constance.107 
The popularity of the Ars was attested to by the publication of an even shorter and 
hence cheaper edition of only eight folios in 1491 (STC 786). Both of these brief 
publications were instructions for those assisting at the bedside of moriens - advising 
them what to read and how to pray.108 
102. Cap lxxxiiii, folio Iiiiir lines 5-8. 
103. Cap lxxxv, folio Iiiiir lines 15-17. 
104. Cap lxxxv, folio Iiiiir lines 22-25. 
105. Cap lxxxv, folio Iiiiiv lines 12-13. 
106. STC 22410 (1518) published by Julian Notary, folio Evv. Hodnett no.2224. 
107. O'Connor, The Art of Dying Well, p.54. See also Nancy Beaty's confirmation of O'Connor's 
work in The Craft of Dying A Study in the Literary Tradition of the Ars Moriendi in England, 
Yale University Press, New Haven, 1970, p.2. 
108. For example STC 786 published in 1491 
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Of all the early printed vernacular religious books the Ars Moriendi has attracted 
the most scholarly interest.109 Along with Mirk's Festiualis, Voragine's Golden Legend 
and the Speculum uitae Christi attributed to Bonaventura, the four editions of the Ars 
meant that it was among the most frequently published religious before 1500.110 
There was no mention of Purgatory in the abridged editions of the Ars but the 
subject occupied twelve folios in a full edition published by Wynkyn de Worde in 
1505.111 This full edition was a compilation of several different treatises. First was the 
arte or crafte to lyue well. Second was the arte or crafte to deye well; and last was a 
treatise divided into four parts the comynge of Antecryste; the fyftene sygnes; the greate 
judement general! and the Jayes of paradyse. The chapter on Purgatory was the tenth 
part of the arte or crafte to deye well, directly following a lengthy section on the pains 
of Hell. It included the information about the value to souls in Purgatory of funeral 
rituals112 and also the value of prayers of children still in a state of innocence. 
To illustrate the latter the author included yet another vision-story, a rather 
touching account of a bishop's dream in which he saw a young boy "on a brynke of a 
well of y- fyre of purgatorye & had a lyne of syluer on y- whiche hanged a croke & 
hoke of golde" .113 Having said his Pater Noster the boy drew out of Purgatory the soul 
of his mother and subsequently many other souls. That children would remain innocent 
for very long was not taken for granted. In The Floure of the Commaundmentes of God, 
for example, was the story of a child who suffered in Purgatory for not returning money 
he had borrowed from a servant. Following an appearance to his mother in which he 
asked her to repay what he owed, this nine year old was delivered from his pains once 
she had discharged his debts.114 
A selection of sensationalist anecdotes embellished the otherwise didactic 
content of the arte or crafte to deye well. Beginning with the idea that many would be 
damned but few would be saved, the author drew attention to the words of Saint Peter, 
"the iuste shal be sauyd w- grete pay- & dyffyculte". us Although the text was 
intended to instruct readers how to die properly, its section on Purgatory was more 
suitable for those with a long life span ahead of them. It warned readers of the folly of 
109. Most recent is Eamon Duffy, The Stripping of the Altars, especially pp.310-326. 
110. Before 1500 the Festiualis was published 14 times; the Legenda Aura 4 times; as was the 
Speculum uitae Christi. See Appendix II for details. 
111. The arte or crafte to deye well, STC 792 Wynkyn de Worde, 1505, folios Ggir-Hhviv. 
Note that folios are also numbered at the top but these are not sequential. For this chapter they 
are as follows: lxxxxiii-lxxxxiiii; lxxxxxv-lxxxxxviii; lxxxvi- lxxxix; lxxxix; Ci. Note also that 
STC 792 is identical to old STC 793. Both have folios missing but used in conjunction the work 
is almost complete. 
112. See chapter one p.4. 
113. STC 7921793, folio Hhiir column one line 41 - column two line 2. 
114. STC 23876, folio Clxxviiv. 
115. STC 792 folio Ggiv column 1 line 9. This is probably a very loose translation of 1 Peter 
4:18-19 "et si iustus uix saluabitur, impius et peccator ubi parebunt? Itaque et hii qui patiuntur 
secundum uoluntatem Dei, fideli Creatori commendant animas suas in benefactis." 
waiting until one's dying moments to repent, because according to Saint Augustine 
"penaunce at the dethe is ryght peryllous" (folio Ggiv). 
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The author pointed out that a life of penance was much more preferable than 
even the shortest sojourn in Purgatory. Like most texts which endeavoured to 
communicate the intensity and duration of pain in Purgatory, it included a number of 
stories drawn from the writings of Saint Augustine, Saint Gregory and Saint Thomas 
Aquinas. One such tale told of a soul in Purgatory who was given the choice between 
one more day there or returning to his body for a hundred years. During that time all 
the earth he walked on would be full of sharp nails piercing the feet to the bone; and his 
only food would be bread baked between two ashes. His only drink would be gall 
mixed with vinegar; and his only vestment camel skin. He gladly chose to return to his 
body.116 
More so than any of the other publications which mentioned Purgatory, the 
chapter in the Ars attempted to explain the logic of Purgatory: one day there was 
equivalent to a year on earth because the forty days that it should have taken the 
children of Israel to traverse the desert between their old home in Egypt and the 
promised land (often used to symbolise Heaven) took forty years. This was because of 
their sin. If the earthly penance for a venal sin was seven years, the length of time in 
Purgatory for one venal sin was 2555 years, the number of days in seven years.117 
Purgatory's extravagant punishments, however, were countered by equally extravagant 
indulgences. 
Explanations of the passage of time in Purgatory were not always consistent. 
Indeed, to one devout religious man who died, the length of his sentence in Purgatory 
seemed like twenty years whereas in terms of secular reality its duration was the time 
that it took his friend to say a requiem mass.118 
Finally, this chapter in the Ars listed four complaints by souls imprisoned in 
Purgatory. They remonstrated against those to whom they had bestowed benefices and 
who ceased to remember them. They complained about those who inherited their goods 
and showed no compassion in return. They complained about executors who were 
negligent about fulfilling their testaments. And finally they again complained about 
those "whiche haue these benefyces chapelles prebendes & the whiche procedeth in 
theyr monasteryes & prayeth not god so deuoutely as they sholde for y- soules of them 
of whom they haue had y- sayd godes, for all persones y- lyueth of almes sholde be 
more deuout & more contynuells in oraysons than other persones" .119 
Before the turn of the century, only two books specifically about Purgatory were 
published: Revelation (better known as the Vision of the Monk of Eynsham) and the 
Pilgrimage of the Soul. Both were vision-stories but only Revelation presented a 
116. STC 792 folio Ggivr column 1. 
117. STC 792 folio Ggvir column 2. 
118. STC 792 folio Ggivr column 2. 
119. Folio Hhvv column 2 line 35 - Hhvir column 1 line 4. 
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deliberately frightening picture of Purgatory. This text is certainly worthy of much 
more detailed analysis. It was just as much a catalogue of sins and sinners as it was a 
description of Purgatory's torments, and is an informative source for understanding 
social deviance in later medieval society. But it may also have been published for its 
"entertainment" value. According to George Keiser, early manuscript editions of vision 
stories were often included with romance stories120 so it should not simply be presumed 
that either of these texts were published to instil fear of Purgatory. 
The Vision of the Monk of Eynsham 
Published in 1483 under the title Reuelation (STC 20917), this book of fifty-
eight short chapters was among the first four English religious works known to have 
been published. It was one of about 26 books printed by William de Machlinia between 
1481-1486 and his only vernacular religious text. Most of the others were legal or 
classical works. According to the Prologue Machlinia published it for the "confort and 
profetyng" of its readers that "none man shuld dowte or mystruste of anothir life and 
world".121 Apart from the brief account of Saint Fursey in The Golden Legend, 
Revelation is the only English medieval vision of the afterlife known to have been 
printed. The original was written in the twelfth century, probably as a warning to 
novices, and it was included in several medieval chronicles.122 A number of Latin 
manuscripts are extant but no English ones survive. 
The vision's most striking feature was an emphasis on various sins and their 
respective punishments - a suitable choice for a legal publisher. Clearly it was a 
product of its times. During the course of the twelfth century great changes took place 
in England with regard to crime and punishment. These were also associated with the 
growth of kingship as a public office. Henry II's reign (1154-1189) saw the most 
significant changes in that felonies from homicide down to theft placed culprits' lives 
and limbs in the king's mercy. But in practice the fate of the criminal was left to the 
discretion of judges,123 just like the fate of the soul was penultimately in Saint Michael's 
hands. 
According to Machlinia's text, on Good Friday of 1196 after a long illness a 
devout young monk (Cai) was found lying in the chapter house. Motionless, his eyes 
sunken and nose bleeding, he was thought dead (Ca ii) but eventually he revived and 
recounted his vision to his confessor (Ca viii). The young monk, who had prayed for 
the knowledge of how he might escape the pains and sorrow of the world that was to 
120. George Keiser, "The Progress of Purgatory: Visions of the Afterlife in Later Middle 
English Literature", Analecta Cartusiana, volume 117, no 3, 1987, pp.72-100, pp.90-91. 
121. Revelation, STC 20917, Prologue, lines 16-18. (No folio signatures.) 
122. For example in Matthew Paris's Chronica Majora, volume 2, pp.423-437. There is a brief 
version in Ralph Coggeshall's Chronicon Anglicanum, Rolls Series Number 66, Ed. Josephus 
Stevenson, Kraus Reprint 1965, pp.71-72. 
123. See Alan Harding, The Law Courts of Medieval England, George Allen & Unwin, London, 
1973, pp.56-57. 
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come (Ca ix), was told by a heavenly voice to go to the altar of Saint Lawrence (Ca x) 
where a crucifix bled before his eyes (Ca xi). He then went to the chapter house (Ca 
xii), a place forbidden to young monks at that time of night, and "toke discyplynys" 
from Saint Nicholas to whom he was especially devoted (Ca xiii). 
Saint Nicholas then led the young monk eastwards (the direction associated with 
God and Heaven) to the first place of pains. In this muddy region he saw a great 
company of men and women being punished in order to make satisfaction for their sins. 
Some tried to escape, others benefited, and some were helped by their friends in this 
world (Ca xv). Instruments of punishment included fiery nails, baths of pitch and 
brimstone, gnawing of worms, sharp stakes, gallows, and hooks. Bishops, abbots, 
monks and nuns were all sujected to these tortures (Ca xvi). 
From there Saint Nicholas led him through the second place of Purgatory where 
a hill reached to the clouds and cast out burning fire as it overhung a dark valley with 
mirky waters and terrible stench. On the other side of the hill was snow, hail and cruel 
storms, and both sides were as full of souls as hives were full of swarming bees. Here 
souls were drowned in water, thrown into fire and then subjected to extreme cold and 
storms. Yet even here pains were graded and souls could be helped by the living. Here 
the monk met many previous aquaintances (Ca xvi). But before proceeding to the third 
place of pains he saw several instances of souls being helped by Saint Margaret and 
Saint Nicholas (Ca xix-xxi). 
The third and most severe place of pains was a great field with unbearable 
stench and pitch black flames. Devils punished souls with fiery instruments in ways too 
"hatfull peynful and schameful" for the author to record (Ca xxiiii) because here 
sodomites, "doers of that foule synne the whiche oughte not be namyd", were punished. 
And here the monk was surprised to see so many women.124 He also saw there a doctor 
of the law he had once known, and the ensuing conversation indicates the extreme 
anxiety with which monastic communities reacted to sodomy. When asked why he had 
not confessed, the doctor of the law admitted his great shame and fear that his good 
reputation would be lost.125 Following a brief discourse on the benefits of alms and 
necessity of confession, Saint Nicholas and the monk left the third place of Purgatory 
and came to the region where souls who had completed their purgation joyfully rested 
(Ca xxvi). 
Rather than describing the place of rest, the author recalled various people 
whom the monk met in the first Purgatory. There was a prior whose downfall was his 
affection for friends, gifts of benefices to relatives, ambition, tolerance of games and 
japes, and most serious of all, failure to deal with his monks' faults (Ca xxvii); next an 
anchoress who thought lightly of her pains, regarding them as part of her journey to 
paradise (Ca xxviii); then a bishop who suffered for youthful follies but who was 
124. Ca xxv, lines 25-30. 
125. Ca xxvi, lines 83-84. 
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protected by a cloth obtained from having performed a good deed (Ca xxix). Next was 
a poor man's wife whose light pains meant that she progressed through Purgatory 
quickly. A lengthy illness prior to her death had also been a purging experience (Ca 
xxx). He then saw a group of men and women religious whose little offences included 
immoderate laughing, idle words and breaking rules (Ca xxxi); and finally two knights, 
one who had broken a vow and another who had taken too much pleasure in hawking 
(Ca xxxii-xxxiii). 
In the second place of Purgatory the young monk saw people who had broken 
God's commandments (Ca xxxiiii), including three bishops one of whom was punished 
more bitterly because he had sat with secular judges and oppressed those with good 
conscience. Another had neglected the souls in his care. Though undergoing immense 
suffering they were assured that there would be an end to their pains (Ca xxxv). He 
then saw an archbishop of Canterbury who had not wanted to displease the king and 
was also punished because of the unchaste lives of priests and clerks. His suffering, 
however, was alleviated because he had built a hospice in the Holy Land and dedicated 
it to Saint Thomas (Ca xxxvi). 
Continuing his catalogue of sins and good deeds the author recounted specific 
sins and their penalties in Purgatory. Poisoners and women who had slain their babies 
or induced miscarriages had to drink a variety of stinking molten concoctions (Ca 
xxxviii). Usurers were drowned in hills of burning money (Ca xxxix) and fugitives 
from religion were punished in ways which the monk found impossible to describe (Ca 
xl). He then spoke of a certain English king's punishment which was to ride a flame-
breathing horse in a suit of burning armour, seated on a saddle of spikes and nails (Ca 
xli). 
In the next chapter, the monk again recalled other people he had seen in 
Purgatory: a bishop after whose death God had shown miracles (Ca xlii); an abbot who 
gave too many gifts to his kinsmen (Ca xliii); an abbess who despite her caring for two 
young leper nuns was punished because she neglected a child entrusted to her by a 
bishop (Ca xliiii-xlv); a knight who was guilty of simony (Ca xlvi); a young monk who 
as sexton of a church had not lit the altar lamp because of scarcity of oil (Ca xlvii); and 
a chaste devout clerk whose charity towards the poor was insufficient (Ca xlviii). 
Purgatory was indeed believed to be a place through which even the most devout would 
pass. At length they came to the end of it. Saint Nicholas brought the monk into a field 
of flowers where he saw thousands of souls who had escaped Purgatory (Ca xlix), some 
of whom he recognised and could extol their earthly virtues: an abbess (Ca 1), a prior 
(Ca Ii), a young monk (Ca Iii), and a priest (Ca !iii). 
Penultimately the author described how all these souls saw a vision of the 
crucified Christ in the field (Ca liiii), then journeyed on to the gate of Paradise set in a 
crystal wall through which souls entered Heaven when the cross guarding it was raised 
(Calv). Here Saint Nicholas left the monk (Calvi) whose soul returned to his body at 
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the sound of sweet bells ringing, whereupon he heard the voices of his brethren (Ca 
lvii). Finally the authenticity of the vision was confirmed by the monk having received 
miraculous healing of a chronic leg ulcer which no medical treatment had been able to 
cure (Ca lviii). 
The Pilgrimage of the Soul 
The second book published in 1483 specifically about Purgatory was Caxton's 
Pilgrimage of the Soul (STC 6473-4), an "Englishing" either direct or through a prose 
intermediary of Guillaume de Deguilleville's French poem Pelerinage de I'ame 
composed somewhere between 1335-1358.126 It was by no means a book only about 
Purgatory but according to Caxton on the opening page one "ful of deuoute maters 
touchying the sow le and many questyons assoyled to cause a man to lyue better in this 
world" .121 It was intended for polemical purposes. Recently it has even been argued 
that the English adaptation implicitly answered Lollard attacks on Roman Catholic 
doctrine, presenting readers with arguments about the importance of belief in the 
Church's teaching.128 But this intention ought not to be imputed to Caxton whose 
fondness for allegory and geographical description is more evident than his interest in 
theological dispute.129 
Briefly, it was the account of a dream in which a soul died not fully purged from 
sin and was claimed by the devil at Michael's judgement court. Following the appeals 
of Mercy and Grace Dieu the soul's sentence to Hell was commuted to temporary 
punishment in Purgatory. During this period the soul's guardian angel remained with it, 
answered its questions and gave it an instructive tour of Hell. At completion of its 
sentence, the soul travelled to Heaven, where its guardian angel explained the joys of all 
those who dwelled there. The Pilgrimage's lively narrative pace and reliance on 
dialogue suggests that it may have been the subject of dramatic interpretation.130 
Divided into five books, The Pilgrimage of the Soul was aimed to encourage self 
knowledge and penance rather than simply instil fear of post mortem suffering. The 
first book, (folios iir-xxx v), covered the time from the soul's death to his sentencing to 
126. N.F.Blake, William Caxton, A Bibliographical Guide, p.44; Robert Raymo, "Allegorical 
Works", pp.2331-2349 in Hartung, Manual, volume 7, pp.2347-2349; Rosemarie Potz McGerr 
(Ed), The Pilgrimage of the Soul, A Critical Edition of the Middle English Dream Vision, 
Volume 1, Garland Publishing, NY, 1990. McGerr's work covers Book 1 only of The 
Pilgrimage of the Soul. 
127. The Pylgremage of the sowle, STC 6473, folio iir. (Note this folio is omitted in 
microfilmed edition.) See British Library copy, shelfmark IB.55096, or facsimile edition in the 
English Experience series, no.726, published by Walter Johnson, Amsterdam, 1975. 
128. McGerr, The Pilgrimage of the Soul, Introduction pp.xxix, xiii-xiv. McGerr may have been 
influenced by the reference to "heretykes and scysmatikes that presumptuously peruertyn hooly 
scrypture". The Pilgrimage of The Soul, STC 6473, folio xxxivv. 
129. Note the geographical description on folio iiii where the pilgrim looked down to earth from 
the air. Earth appeared as a little town or castle and seemed transparent with a dark centre, in 
keeping with the medieval notion that sublunar matter arranged itself according to density. 
130. See McGerr's discussion of this in her Introduction, pp. lii-lv. 
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Purgatory. Book two, (folios xxxir_xlviiiv), contained the major discourse on the logic 
of Purgatory and the role of guardian angels. Book three, the shortest of only 9 folios 
(folios xlixr-lviiv), recounted the pains of Hell, particularly for treason, false judgement, 
false witness, anger, impatience, gluttony, and lechery. Book four, (folios lviW-
lxxxviiif), was a parenthetic interlude dealing with salvation history; 131 and book five, 
(folios lxxxviiir-cxv), told how the soul was finally taken out of Purgatory and led 
through heavenly spheres. 
Book Two, the comparatively short book dealing with Purgatory, conveyed an 
almost optimistic attitude, entirely different in tone from The Vision of the Monk of 
Eynsham. Although there are elements of the Vision in Guillaume's work,132 he 
relegated to Hell those pains that the monk from Eynsham thought belonged to 
Purgatory. The pilgrim soul was pleased to hear that his sentence was to Purgatory and 
not Hell (folio xxxir); his fear was reduced by the angel's promise to remain with him 
throughout the ordeal (folio xxxviiv); his impatience at the seemingly long duration of 
suffering was eased by his perception of a faint light coming from Heaven (folio 
xxxixv); and he was comforted by Grace Dieu, his guardian angel and prayers from his 
friends (folios xxxix v-xlir). Consequently he was able to conduct a reasoned 
theological discussion with his guardian about the devil, why souls were punished 
eternally and the distinction between Purgatory, Hell, Limbo and Abraham's bosom 
(folios xlir xliiiir) while still enduring the fire of Purgatory. 
After the discussion the guardian took his pilgrim to see other people suffering 
in Purgatory. Their pains depended on the extent of satisfaction still owing (folios 
xliiiif-xlvv) but none of the suffering he saw was as graphic as that in The Vision of the 
Monk of Eynsham. Amongst other things the pilgrim saw a soul which had completed 
its own purgation but was still chained because the dead man's executors had not paid 
his debts, the consequence of which was their eternal damnation (folio xiv v). Like 
much of the afterlife literature, The Pilgrimage of the Soul warned social deviants of the 
terrible consequences of sin. Hell more so than Purgatory was usually used as the 
ultimate threat of punishment, so Deguilleville described the pains of Hell in more 
detail than those of Purgatory. 
In the final section of the book the pilgrim was taken to earth, where he saw his 
own corpse. Body and soul argued about whose fault it was that he sinned (folios xlvir-
131. As the pilgrim left Hell and rose above earth he saw a multitude of pilgrims playing with 
an apple between a green tree and a dry tree. The apple was created in the green tree and carried 
to the dry tree to replace the one eaten by Adam. The green tree is identified with Mary, the 
apple with Christ, and the dry tree with the cross. The dry tree "revived" when the apple was 
nailed to it signifying God's expiation of Adam's sin. See Robert Raymo, "Versions of 
Guillaume de Guilleville's Pilgrimage of the Soul, pp.2347-2349 in Hartung, Manual, volume 7. 
132. McGerr argues that Guillaume borrowed from a vast array of traditional materials 
including the Vision of the Monk of Eynsham for his description of Purgatory and Hell. 
Rosemarie Potz McGerr, The Pilgrimage of the Soul, Introduction p.xxix. 
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xlviiiv) but no resolution was proposed. The angel merely advised them to be friends 
since both were being prepared for the Day of Judgement (folio xlviiiv). 
The Pilgrimage of the Soul is yet another text which demonstrates that religious 
beliefs are shaped by social factors. Most conspicuous was the way in which secular 
judicial practices were transposed to the spiritual realm, particularly in the trial scene of 
Book One. Almost immediately after death the pilgrim was accused of various sins by 
Satan who then claimed his soul. But the pilgrim's guardian angel established the right 
for a hearing before the archangel Michael, provost of Paradise (folios iiV-vf). The 
warden angel then presented the soul for judgement at the gate of paradise which began 
with a formal accusation from Satan (folios vi/-viiiv). The pilgrim followed with a 
lengthy plaintive response (folios viiiv-xiiiir), and the drama continued with 
contributions from Satan, Conscience, Justice, Grace Dieu, Reason, Truth and Mercy 
who had the final word (folios xiiiir-xxvir). Eventually the pilgrim was weighed in the 
balance of Justice and found wanting (folios xxviV-xxviir) but was saved from eternal 
damnation because Mercy made an appeal to Jesus, king of Heaven, and obtained a 
Charter of Pardon for him (folios xxviir-xxix v). Upon handing down his commuted 
sentence, the provost reminded Pilgrim that he had benefited from his many great 
friends at court (folio xxxr, line 3). 
Pilgrim's trial reflected the judicial style of fourteenth century French criminal 
courts which operated on an accusatory procedure in which the accused was obliged to 
exculpate himself from imputed crime.133 Michael's Court was not a replica of any 
particular secular court, but the account of Mercy making an appeal to the King in 
Guillaume's poem was in keeping with a late thirteenth century change in French legal 
procedure. The process of appeal, whereby litigation could be submitted to a superior 
judge, was introduced in France at the end of the l 200's, 134 hence eschatological stories 
composed during the fourteenth century incorporated elements from contemporary legal 
procedures. And because there were more similarities than differences between 
fourteenth century English and French law, and that very few changes occurred within 
English criminal law before the sixteenth century, the legal principles which 
undergirded the judgement scene in The Pilgrimage of the Soul were still basically 
intact when the book was printed. 
In addition, the credibility of The Pilgrimage of the Soul and popularity of the 
psychostasis in fifteenth century iconography were upheld by their consonance with 
133. See A.Esmein, A History of Continental Criminal Procedure, with special reference to 
France, (1913), reprinted by Augustus M. Kelley, New York, 1968, pp.55ff. Note that Canon 
law laid the foundations for the inquisitorial procedure at Lhe end of the l lOO's but that it was 
until the final years of the 1300's that the new form of criminal action, the "processus per 
inquisitionem", made its appearance. See Esmein pp. 79-80. 
134. See A.Esmein, A History of Continental Criminal Procedure, p.51. In England the "King's 
Bench" and "Common Pleas" courts date from about 1234 but it was not until the mid thirteenth 
century that the bulk of litigation moved further towards the centre, where the royal justices 
became more sedentary. See Alan Harding, The Law Courts of Medieval England, pp.75-78. 
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accepted judicial principles of imprisonment. In the legal work, The Mirror of Justices, 
the section "Of Gaol and Gaolers" stated that, "because it is forbidden that anyone be 
tormented before judgement, the law wills that no one be placed among vermin or 
putrefaction, or in any other horrible or dangerous place, or in the water, or in the dark, 
or any other torment"135 before they were deemed to deserve it. Similarly, it was 
believed that a soul could not be punished in either Purgatory or Hell before it was 
judged. Therefore, in accordance with principles of justice, a preliminary judgement 
immediately after death must take place before the Last Judgement at the end of time. 
Inklings of Change 
A small book entitled Contemplation of Sinners (STC 5643), published by 
Wynkyn de Worde on 10 July 1499, was one of the first books concerning post mortem 
judgement written originally in English. It was neither a vision nor a translation from 
an existing work but was compiled as seven meditations corresponding with the seven 
days of the week. Each day's reading included a simple full-page illustration 136 and 
alternate paragraphs of English verse and Latin compilations from the holy scriptures 
and Church fathers. But despite its focus on sin, death, judgement and Hell, there was 
only one brief mention of Purgatory. Primarily it was a pastoral work encouraging "all 
vertue to encreace and vyce to be exyled" (folio Aiif). It was also one of the first 
English printed books which advocated the king's role in reforming the Church and 
promoting social virtue. 
The title page illustration and prologue of the text disclosed that it was written 
by a monk at the request of Bishop Richard Fox of Durham and Lord Privy Seal of 
England, so its composition can be narrowed down to somewhere between 1487-1499. 
That it was written after the advent of printing is also confirmed by the author's use of 
the following metaphor, "Ryght as whyte paper is redy to the prent/ Of blacke and 
blewe, fayr, and foule ymagerye/ So is the soule of man convenyent/ To good and evyll 
as man lyst to applye" (folio Divv). Its daily meditations covered the "foolish felicity 
and vicious vanity of this wretched world" (folios Aviv-Diiir); the state of innocence, 
and the importance of guiding youths (folios Diiiv-FW); the state of deadly sin under 
the fearful figure of death (folios Fiiv-Giiiv); the general judgement (folios Giiiir-Ivf); 
the Passion (folios IvV-Mir); the endless torment of Hell (folios Miv-Nvir); and the joys 
of Heaven (folios Nviv-Pivr). 
Although each contemplation was suitable for a general audience, underlying 
several of them was a pointed message both to and about people in positions of power. 
The idea that they would be held accountable for the well-being of their underlings was 
commonplace. For example, the author of the Cordyal warned rulers "to gouerne and 
135. Mirror of Justices, Book 2, Chapter IX, edited by William Whittaker with an Introduction 
by Frederic Maitland for the Seldon Society, Volume 7, 1893, p.52. 
136. Hodnett catalogue numbers 309, 20, 311, 378, 790, 374, 473, 792. 
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defende your subgettes so wele, that ye may be sure atte the last daye of the right harde 
jugement where the grettest and strongest paynes shall be to offenders that have been 
myghtiest here".137 Similarly, the author of the Contemplation counselled prelates, 
princes and officers that they were all required to dispense justice. He implored kings 
to "kepe with duly dylygence peas in your people thrugh justyce and prudence"138 and 
then explained how best to do it saying, 
In weyghty maters gyue personall presence 
In smaller accyons geuynge commysson 
To men of fayth good fame and sapyence 
Justyce to kepe without excepcyon 
As they wyll answere to god and to your crowne 
And take in queste how justly they precede 
But fede or fauour or clockyd correctyon 
Then gyue theym dome accordynge to theyr dede.139 
The well-being of God's people rested with the king's provision of good 
government. This idea was certainly not new but it was one with which Henry VII 
seems to have deliberately grappled. One of the few pieces of legislation which 
incorporated a statement of social policy during his reign deplored the decay of villages 
and the rise of unemployment which led to the subversion of the good rule of the 
realm.140 King's were regarded as God's deputies on earth and, according to the author 
of the Contemplation, people usually feared the indignation of the king more than 
God.141 While acknowledging that the king had "no correccyon on spirytuall state" the 
author hoped that "his hygh prudence (would) in to the chirche cause reformacyon by 
fauourable fassyon thrugh his grete excellence for all hys Realme to hym gyueth 
attendence" as they did to King Jehoshaphat (folio Civ). 
As Lord Privy Seal of England Bishop Fox had presumably seen similarities 
between the positive outcomes of Henry VII's reign and that of the biblical King 
Jehoshaphat, whose reign was marked by the end of the warfare which had gone on 
continuously between the kingdoms of Israel and Judah; and who had introduced 
important administrative changes by appointing judges throughout the cities of Judah 
and establishing a court of final appeal in Jerusalem.142 But it was King David whom 
the author of the Contemplation advised princes to emulate (folio Eiii v) because the text 
was primarily about penance and virtuous living, and David was the author of the 
penitential psalms. 
137. Cordyal STC 5758, published 1479, folio 29r (part 2, chapter 2). 
138. Monday, folio Biiiiv, lines 21-25. 
139. Monday, folio Bvv, lines 20-27. 
140. Preamble to 4 Henry VII, c.19. See S.B.Chrimes, Henry VII, Eyre Methuen, London, 1972, 
pp.223-224. 
141. See Wednesday, folio Fiiiiv, lines 10-14. 
142. 1Kings22.44, 2 Chronicles 19.5-11; H.B.Maclean, "Jehoshaphat", The Interpreter's 
Dictionary of the Bible, Edited by G.A. Buttrick, Volume 2, Abingdon, Nashville, 1981, pp.815-
816. 
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Like most conventional pastoral texts the Contemplation advised people to turn 
from their sins and contemplate the consequences of death (folios fiii-Giii) and God's 
judgement (folios Giiii-Iv). "Yf the loue of god causeth no correccyon," said the monk 
"Cece fro thy synne for drede of dampnacyon" (folio Niiv). But he also advocated the 
reading of "dyuerse scryptures & compylacyons of bokes ... by the whiche we may 
eschue vyce & chese vertue". In particular "holy scrypture", he said "hath a specyall 
prerogatyf aboue al other doctryne" (folio A iii). Long before Tyndale there were 
inklings of change and reformation within the context of traditional English church life. 
Furthermore, Fox's monk advocated that virtuous living in this world was a 
more effective way of securing salvation than relying on intercessory prayers after one's 
death. He thought that the sentences passed on souls were so final that the value of 
praying for them was questionable: 
Who bernyth in vale/ who is in glorye blyst 
Is none that knoweth by reason naturall 
Except sayntes the chirche hath canonyst 
Therefore we praye for all in generall 
Saved or dampned knewe we in specyall 
We sholde no prayer fro hens for theym expreme 
That sentence is so sure and eternall 
That one noght nedeth & other may noght redeme.143 
For this clerk the onus of salvation had come to bear more on the individual and 
on the king's good government than on the alms of the Church. He advocated that the 
government take a more active pastoral role in society, so that "god in all state honoured 
be/ Through which men myght both grace & glory opteyne" (folio Ciif). If not ruled 
well, he argued, the common people would fall into damnation (folio Eiiif) and their 
leaders would follow them to spiritual perdition (folio Eiiii v). 
He did not, however, take pains to describe the punishments of Hell and 
damnation as did Guillaume in The Pilgrimage of the Soul. Yet the woodcut which 
introduced the meditation on Hell in the Contemplation of Sinners was conventionally 
provocative. It depicted a neuter gender soul being dragged by a chain into a hell-
mouth, surrounded by several naked male devils with various instruments of torture.144 
But the written description of Hell was not sensational and the author did not begin 
Saturday's contemplation by drawing attention to the illustration as he did on Monday, 
Tuesday, Wednesday, Thursday, Friday and Sunday. Rather, he began with a reminder 
of God's love in the provision of Christ's blood (folio Miir). Furthermore, throughout 
the meditation he seized every opportunity to contrast Hell with Heaven and pleaded 
with his readers to give serious thought to their eternal destiny. 
Rather than frightening readers the author endeavoured to instruct them. 
Already he had explained that there were three different judgements: the first occurred 
143. Thursday, folio Hir, lines 5-12. 
144. Hodnett number 473. 
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in this life when God's people suffered temporal trouble for perpetual profit.145 The 
second was the individual or personal judgement of souls which determined their fate 
between death and the Last Judgement. Every soul would "passe to purgatory helle or 
joye celestyall" (folio Gviv). In other words, the text implies that passage through 
Purgatory is not obligatory. At the third and Final Judgement everyone who had ever 
lived would stand before the Judge in body and soul, not as a young or old person," 
explained the author, but "in mydde age as thre and threty yere" (folio Hiiiiv). This 
would be a most dreadful time in which all trespasses "shall appere whiche here we 
have not purged by penaunce" (folio Hvr). Readers were then reminded that the 
sentence handed down by a king for temporal treason was death and confiscation.146 
Again the inextricable link between religious doctrine and temporal experience was 
demonstrated. 
The author of the Contemplation of Sinners made no attempt to explain the 
doctrine of Purgatory or justify contemporary intercessory practices. Many of his ideas 
were a little ahead of their time. Indeed, very few vernacular religious incunabula 
clarified the doctrine. Instead, authors and publishers relied on stories and visions of 
Purgatory which they hoped would persuade readers and listeners to live more 
virtuously. 
At the end of the fifteenth century there was no simple agreed-upon doctrine of 
Purgatory suitable to include in the small catechetical works which would become 
increasingly popular during the next century. Purgatory belonged to a visual culture, a 
culture of drama and symbollic action. People acted out their belief in Purgatory rather 
than imprison it in creeds and sentences. Soon, however, the culture of the Word would 
become imperious and the idea of Purgatory would need to be clarified. 
145. Folios Giiiiv-ovr. 
146. Thursday, folio Iiiv, lines 3-6. 
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3 
Purgatory and Eschatology 
While Purgatory had rarely been the subject of catechesis, the Last Judgement 
had a long credal history. Its inevitablity was accepted without doubt, and there was 
nothing anybody could do to avoid its consequences, except live more virtuous lives. 
So it remained the focus of eschatological thought, even during the period when clergy 
and parishioners were devising a multitude of devotional acts to help them avoid 
Purgatory. 
The concept of Last Judgement could be accommodated to both visual 
representation and authoritative written description; and it functioned to "gather" the 
Christian community together. In many parish churches there were several separate 
chantry chapels and altars belonging to different fraternity groups. But the idea of the 
Last Judgement eclipsed diversity and incorporated particularity. Late medieval 
religion was a corporate affair in which the individual was enveloped by the 
community.I By the early sixteenth century even the idea of individual judgement in 
the afterlife had been incorporated back into that of collective judgement. In the Last 
Judgement scene, for example, in the Great West window at Fairford completed in 
about 1517,2 a "weighing of souls" was incorporated below the transom in the centre 
light. The three lights either side of it depicted Heaven and Hell. In the past it had been 
more usual for the weighing of souls to be painted separately as at South Leigh in 
Oxfordshire, making a clearer distinction between individual and collective judgement, 
between Purgatory and the consequences of final judgement. By the early sixteenth 
century, however, these distinctions had blurred. 
From its beginnings, though at some times more than others, the Church 
emphasised the idea of the Last Judgement, usually when the faithful felt vulnerable.3 
A wave of eschatological writing crested during times of religious persecution in the 
second century and believers looked to the Apocalypse (the Book of Revelation), which 
provided a graphic account of the Last Judgement. Veiled in obscure language, the 
Apocalypse could be applied to various historical situations and was usually associated 
with the rise of an antichrist and hopes of the establishment of Christ's millenial 
kingdom. 
1. See the discussion of "Corporate Christians" in Eamon Duffy, The Stripping of the Altars, Yale 
University Press, 1992, pp.13 lff. 
2. But note that the upper part of the window was damaged in 1703; and according to Pevsner 
all the glass was "restored" last century. 
3. Jewish eschatology also flourished during periods of political anxiety. See discussion in S.G.Brandon, 
The Judgement of the Dead, Weidenfeld and Nicolson, London, 1967, pp.62-73; 102-103; "Revelation" 
chapters 14-18, The Oxford Annotated Bible with Apocrypha, Oxford University Press, 1973, pp.1505-
1509; and 2 Esdras 7:32-38, Oxford Annotated Bible, Apocrypha pp.37-38. 
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There is very little evidence of apocalyptic fervour in periods when the Church 
exercised political power and held moral sway over the community. During the 
eleventh, twelfth and thirteenth centuries institutionalisation of the papacy and canon 
law quelled interest in the Last Judgement as the pope, himself, was seen as the 
dispenser of divine justice. Joachim of Fiore who died in 1202 was an exception, but 
even he did not focus on the Last Judgement. Joachim was concerned above all with 
millenarianism, a new form of theologically grounded optimism about the historical 
future.4 
During this period the apocalyptic figure of antichrist was rarely associated with 
a political figure, but with the generic idea of the devil and seven deadly sins. The book 
composed by Lorens d'Orleans in the late thirteenth century and published in 1485 
under the title of The Bake Named the Royall (STC 21429)5, for example, incorporated 
this interpretation of antichrist (Chapter xii). In the fifteenth century, however, it was 
published for its detailed treatment of vice and virtue. Lorens paid little attention to the 
idea of the Last Judgement. His eschatological focus was Purgatory. The Church at 
that time was in a secure position and had no need to brandish threats of an imminent 
End. 
Broadly speaking, in England the rise and decline of beliefs and practices 
associated with Purgatory followed the rise and decline of papal power. Papal power 
was strongest in England after King John's submission to Innocent III (which 
corresponded to the time of the "birth" of Purgatory) and during the reign of Henry III 
(1216-1272). Edward I's struggle with the papacy over taxation ensured there was no 
increase of papal power and Edward Ill's repudiation of papal tribute in 1366 was 
evidence of its further decline. It was between these two reigns that the foundation of 
chantries peaked in about 1330.6 
More often than not tension between the papacy and the people originated in 
matters of finance and international political intrigue. In 1376 parliament went so far as 
to petition the king that what was given to the Church out of devotion should not be 
spent outside the realm on its enemies; that God had committed his sheep to the pope to 
be fed and not to be fleeced; that the papal tax collector had sent information abroad 
about the secrets of the realm; and that when the pope wished to have money he claimed 
a subsidy from the English clergy who dared not resist him. 7 Following the Black Death 
and the Great Schism, from 1378 onwards the Church's universal power declined as did 
ecclesiastical influence over English government. This had long term consequences in 
4. See Richard Bauckham, Tudor Apocalypse, The Sutton Courtenay Press, 1978, p.20. 
5. Chapter 2, pp.32-33. 
6. Alan Kreider, English Chantries: The Road to Dissolution, Harvard Historical Studies, number 97, 
Harvard University Press, 1979, p.72. 
7. A.R.Myers (Ed), English Historical Documents 1327-1485, Eyre and Spottiswoode, London, 1969, 
pp.655-656. 
the development of eschatological doctrine: once again churchmen began to draw 
attention to the imminence of the Last Judgement rather than Purgatory. 
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When life was easy thoughts of the Last Judgement were not uppermost in 
Christian consciousness. Throughout the fifteenth century, however, in the wake of 
plague, war, a weakened Church, and the expansion of the Ottoman empire, 
eschatological concerns shifted. There was more written about God's final Judgement 
than there was about Purgatory. Nevertheless, at the popular level of parish devotion 
Purgatory was not yet marginalised. Indeed, the belief that the pope could release souls 
from Purgatory was harnessed for political ends as the Church issued indulgences for 
the defence of Rhodes and to raise money for the ransom of captives held by Turks. 
Between 1476-1518 thirty of these are known to have been issued.8 
Over and above general references to the Last Judgement in books like the 
Cordyal (STC 5758) and the Contemplation of Sinners (STC 5643), evidence of a more 
specific interest in apocalyptic literature was Wynkyn de Worde's 1505 publication of 
the treatyse ofy- comynge of Antecryst. It included Thefyftene sygnes and was 
published as part of The arte or crafte to lyue well (STC 792) directly following the 
lengthy section on the pains of Hell and Purgatory. In the same year the section on the 
Fifteen Signs was published separately in Antwerp under the title xv tokens afore y-
dredfull daye of iugement (STC 793.3). 
The Comynge of Antecryst was a brief but heavily illustrated account of chapters 
11 and 18 from the Book of Revelation which told of antichrist's coming to Jerusalem. 
It made no attempt, however, to align Antichrist with any particular political figure. 
According to the story a brief period of apparent peace would follow his defeat and then 
Christ would suddenly return to conduct his Last Judgement.9 The second part of the 
treatise, Thefyftene sygnes, listed fifteen events which would occur before the Last 
Judgement. According to the author these signs were given because God was merciful 
and did not will that people be punished without arnple opportunity to do penance. 10 
They would follow immediately after four general signs that the End was near: Satan's 
increased activity in the world; the waning of charity; the increase of sin; and the 
prevalence of wars.11 
Saint Jerome allegedly discovered the fifteen signs in a Jewish chronicle, the 
first two being the rising and drying of the sea, which symbolised the humbling of 
proud men and women. After this, as punishment for those who lived in the waters of 
carnality all sea creatures would rise and make frightful sounds. The fourth sign was 
that rivers would bum in order to punish lecherous men and women. The fifth was that 
trees, bushes and herbs would sweat drops of blood in vengeance of willful murders, 
and birds would assemble and wail for gluttons and drunkards. The sixth sign was that 
8. STC 14077c.106- STC 14077c.121A, STC 14077c.124-STC 14077c.133. 
9. STC 792, sigs kk.ir-kkiiir. 
10. STC 792, sigs kkiiiv, column 1, lines 1-8, 
11. STC 792, sigs kkiiiv- kkivr. 
buildings on the earth would tumble to frighten those who thought more of temporal 
housing than heavenly mansions. 
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Those with stony hearts would be punished by the seventh sign when the rocks 
of earth would break apart. Then the eighth sign of earthquakes would shake the very 
foundations of earth warning all sinners past and present of God's impending 
judgement. The ninth sign would be the razing of mountains to demonstrate that kings 
would be made equal with poor labourers on the Day of Judgement; and the tenth sign 
was that those who were still left would go mad because neither Mary nor the saints 
would intercede for them. 
Dead men's bones rising from their graves was the eleventh sign as a token that 
all secret sins would be exposed. Twelfth was celestial darkness, exaggerated by 
blinding light from the son of God, of stars falling and the moon turning to blood: a 
token that even the angels trembled at the Day of Judgement. The thirteenth sign was 
that all men, women and children would die, which gave the author opportunity to 
remind readers that sinners would not know the hour or day of the End. Penultimately, 
a fire would burn sky and earth, purging any unclean elements, leaving only that which 
was incorruptible. Finally all men and women would arise from their graves, their 
bodies having been restored by God's fire.12 
Literature containing the fifteen signs was not new. They were detailed in the 
Fricke of Conscience, popular throughout the fifteenth century.13 Here, however, in the 
Arte and crafte to lyuve well, the fifteen signs were elaborated in a didactic tone and the 
author indicated that he himself believed that the end of the world was approaching, that 
the world was aged and near death.14 Fifteenth century eschatology is worthy of more 
specific study, particularly the history and circulation of manuscript editions of 
apocalyptic literature. Most work on late medieval English apocalyptic literature has 
focussed on the period after the traumas of religious upheaval of the 1520s and 1530s.15 
Seldom has the relevance of apocalypticism been considered in conjunction with other 
contemporary socio-religious problems such as the late fifteenth and early sixteenth 
century interest in demonology. Devils and angels, though invisible, were believed to 
play an active part in everyday life, particularly when death approached, and even more 
so as the death of the world seemed nigh. 
12. STC 792, sigs kkivV-mmir. 
13. See Jan Rhodes, "Private Devotion in England on the Eve of the Reformation", p.594 who 
recommends W.W.Heist, The Fifteen Signs Before Doomsday (East Lansing, 1952), for the fullest 
account of the tradition. 
14. STC 792, sig Kkiiiv column 2, lines 15-28. Although this work is a collection of a number of 
treatises, one "author" seems to have been responsible for its compilation, as is indicated by a reference to 
an earlier section of the work on folio Mmiiir, column 1, lines 21-22.) 
15. Richard Bauckham, Tudor Apocalypse, The Sutton Courtney Press, 1978; Robin Barnes, Prophecy 
and Gnosis, Apocalypticism in the Wake of the Lutheran Reformation, Stanford University press, 1988; 
Katharine Firth, The Apocalyptic Tradition in Reformation Britain 1530-1645, Oxford University press, 
1979. 
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According to the description of the "grete Iugement" in the arte or crafte to deye 
well, all people who have ever lived would be gathered before the seat of judgement so 
that Christ could display the wounds he had received on behalf of sinners.16 Then every 
person would be required to give an account of his or her every thought and action.17 
Since the work was addressed to an audience for whom confession and penance were 
both private and public events, 18 the idea of having to face a particular judgement (at 
the hour of death) as well as a general judgement19 was both consistent and sobering. 
But like most books which included a discussion of "last things", the arte or crafte to 
deye well concluded with a description of the joys of Paradise, conveying the 
impression that when all was said and done God was merciful and would reward the 
faithful. 
Purgatory and Hell 
One of the consequences of teaching parishioners about the Last Judgement, 
especially by means of large wall paintings, was that the distinction between Purgatory 
and Hell became blurred. Hell was easy to depict: fire, torture, frightening devils; and 
the yawning hell-mouths usually painted in the bottom right hand corner of "dooms" 
threatened to devour any who erred from a life of virtue. Even though the pains of 
Purgatory were supposed to come to an end and be full of hope and grace there was 
very little to differentiate them from those of Hell. 
The idea that Purgatory was a mysterious and mountainous region bordering the 
hinterlands of Heaven, the final stage of life's difficult pilgrimage, was expressed only 
in Deguileville's Pilgrimage of the Soul. Dante's De Purgatorio, which painted a 
similar picture, is not known to have been published in English during the first century 
of printing. Instead, Purgatory was usually described as a frightening prison in the 
upper reaches of Hell: an idea which seems to have originated with Pope Gregory the 
Great. 
At the end of the sixth century long before the Church had acquired its vast 
social power and before the "birth" of Purgatory, Saint Gregory concluded that there 
were two parts of Hell. His ideas about Hell's structure were generated by his belief 
that the Last Judgement was impending, which in turn had been precipitated by 
contemporary dramatic circumstances: a terrible flood of the Tiber had inundated the 
Rome whose population had been decimated by a horrible plague. At that time it was 
commonly believed that Christ had to come in order to reopen the path to Heaven; and 
since the pathway was blocked all those who died fell into Hell. Because the righteous 
16. STC 793, sigs Mmiir- Mniiiiv. 
17. STC 793, sig Mmvv column 2, lines 8-10; and sig Mmivv column 2, lines 28-31. 
18. See discussions of sin and penance in John Bossy, Christianity in the West 1400-1700, Oxford 
University Press, 1985, chapter 3; Thomas Tentler, Sin and Confession on the Eve of the Reformation, 
Princeton University Press, New Jersey, 1977, particularly chapters 1 and 5. 
19. The arte or crafte to deye well, STC 792 sig Nniir column 2, lines 1-5. For further details of the 
content of this section see Jan Rhodes, "Private Devotion", pp. 598-599. 
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ought not to be in that part of Hell where souls were tortured, Gregory concluded that 
Hell was comprised of two parts: an upper part where the righteous rested in peace; and 
a lower part where the wicked were tormented. Gregory's understanding of Hell 
remained fixed in eschatological thought even after the so-called birth of Purgatory. 
Albertus Magnus, for example, in his De resurrectione composed before 1246 also 
described Purgatory as the upper part of Hell which he understood to be at the earth's 
core.20 
Wynkyn de Worde's 1502 edition of the Ordynarye of Crysten men (STC 
5198)21 is the first known book printed in English to state definitely that Purgatory was 
a part of Hell. Unlike The Pilgrimage of the Soul, or The Vision of the Monk of 
Eynsham it was not a vision-narrative but was one of the first printed books designed to 
teach Christians about the sacraments and fundamentals of the faith. Written for simple 
clerks, with marginal references to scripture and Church fathers in Latin, 22 this lengthy 
work was divided into five parts: the sacrament of baptism and articles of faith; the ten 
commandments; the works of mercy; confession, including final confession before 
death; and finally the pains of Hell and the joys of Paradise. Only one of its seventy-
two chapters referred specifically to Purgatory.23 
The author described Paradise and Hell as the extremities of existence in terms 
of geographical situation and quality of life. He claimed that "this present worlde is 
bytwene hell & paradyse";24 and that Purgatory was "one parte of hell".25 That the 
earth was located between Heaven and Purgatory was certainly not a new concept. The 
illustration executed by the Yorkshire Carthusian shows clearly that the location of 
Purgatory was below earth.26 
Similarly, in the Floure of the Commaundementes of God there was little to 
distinguish Purgatory from Hell. In the story of the three dead men, for example, one 
"was axed wherin dyffereth y- paynes and tormentes of purgatorye and those of helle. 
He answered that they ne dyffere as unto y- qualyte & quantyte ... but they differe 
asmoche as the paynes of helle haue none ende". 27 A little later, Bishop John Fisher, 
one of the few Englishmen who actually wrote about Purgatory, again stated in his 
20. Jacques Le Goff, The Birth of Purgatory, Chicago, 1984, pp.88-89, pp.256-257; F.Homes Dudden, 
Gregory The Great, His Place in History and Thought, in two volumes, Russell & Russell, New York 
1905, reissued 1967, volume 2, p.435; Jeffrey Richards, Consul of God, The Life and Times of Gregory 
the Great, Routledge & Kegan Paul, London, 1980, pp. 52-53. 
21. Its author/translator claimed to have commenced work on 14 January 1467 (Prologue folio Aivr lines 
1-6). Wynkyn de Worde said that it was "newly hystoryed and translated out of frenshe in to Englysshe" 
(final folio, lines 16-17). 
22. See the author's explanation at the conclusion of his Prologue, folio Aiiiv lines 20-27. See also STC 
5199 folio Piv lines 10-11. 
23. STC 5198, chapter 29, part iv, (folios lliir-llivr). 
24. STC 5198, folio mm iiv lines 6-17; Ordynarye of Crysten men, Wynkyn de Worde, 1506 (STC 5199) 
folio II ii v lines 12-13. 
25. STC 5198, folio lliir line 10. 
26. British Library, Add. MS 37049, folio 24v. See figure 1 p.v. 
27. Floure of the commaundementes of god STC 23876, folio CCxxxiiir, column 1 lines 23-29. 
Fruytfull saynges of Dauyd that the only difference between the pains of Hell and 
Purgatory was their duration.28 
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By the end of the fifteenth century the geography of the Purgatory of English 
religious books was quite different from that of Dante's vision. Described as an island 
mountain at the antipodes of Jerusalem, Dante's Purgatory conveyed the feeling of a 
pilgrim's arduous route rather than a fiery prison. Purgatory as prison was the preferred 
image of the author of the Ordynarye of Crysten men and he used the biblical passage 
from Matthew 25 to remind readers of their responsibilities towards those suffering 
there: 
at y- ende of theyr lyfe our lorde unto them shall saye/ I haue ben in 
harde pryson & ye haue not uysyte me/ conforted nor taken payne to 
delyuer me & than they shall answere/ whan see we y- in pryson or in 
suche necessyte/ & than he unto them shall saye that ye haue not 
wylled to do unto my membres to my chylder & to my frendes y-
whiche were in harde pryson were it in y- worlde/ or in purgatorye. 29 
Belief that souls in Purgatory were prisoners suffering in the upper reaches of 
Hell probably accounts for the popularity of an apocryphal story about Christ's 
harrowing of Hell. It was recorded in the Nychodemus gospell whose earliest middle 
English versions were in poetry;30 and its eight prose publications between 1507-1537 
made it one of the most frequently published of all early printed books.31 Wynkyn de 
Worde's edition included a unique embellishment which would have appealed to 
merchants and artisans: a story of Joseph of Arimathea going to the market place of 
Capernaum after the Crucifixion in search of a shroud for Christ. He met a girl called 
Syndonia, a weaver who had miraculously made a piece of silk which Joseph purchased 
and used to wrap the body of Christ.32 
The Nychodemus gospel! was a combination of two stories, the Acts of Pilate 
and the Harrowing of Hell, the latter being an apocryphal account of Christ's descent 
into Hades, more often referred to as Limbo,33 between his crucifixion and 
resurrection.34 From the fifth century onwards prominent theologians made reference 
to the story; by the tenth century it had permeated literature and art; and by the 
fourteenth century it was the subject of one of the popular English dramas.35 As a piece 
of popularised theology it preceded the development of the consolidation of the doctrine 
28. John Fisher, Fruytfull saynges of Dauyd, Wynkyn de Warde, 1508, STC 10902, folios aaviv lines 1-5, 
bbir lines 15-27. This book is predominantly a commentary on the seven penitential psalms. 
29. Ordynarye of Crysten men STC 5198, folio ll iii v lines 3-10. 
30. William Henry Hulme (Ed), The Middle English Harrowing of Hell and Gospel of Nicodemus, EETS 
Extra Series no. 100, 1907, Introduction p. vii. 
31. STC 18565-STC 18570a. See also Jan Rhodes, "Private Devotion'', pp. 616-617. 
32. STC 18566, folios Biiiv - Biiiiv. 
33. See for example the Lytell Boke of Purgatorye, STC 3360, which was a printed edition of part iv of 
the popular Pricke of Conscience, folio Aiiv. 
34. The Descensus Christi ad Infernos, or Harrowing of Hell was the older of the two probably 
originating as early as the second or third century. Hulme, Harrowing of Hell, Introduction p.lxi. 
35. Hulme, Harrowing of Hell, pp.lxvii-lxix. 
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of Purgatory and reinforced the image of Purgatory as a subterranean region of Hell.36 
Its dramatic narrative, related by two men who had been in Hell at the time of the 
harrowing, told how Christ broke down the gates of Hell, bound Satan and delivered the 
patriarchs and prophets from their long imprisonment there. To those with limited 
theological understanding it lent credibility to the idea that Hell's gates would never 
again be impregnable, and that Christ had the power to free people from Hell. With 
confidence the author said, "Jesu hath enlumyned all the derkenesse of deth with the 
clerenesse of his dyuynite & hath now broken all the gates of our depe prysons".37 
Even though the Nychodemus gospel! provided no details about the kind of 
suffering experienced in the Limbus ?atrium, those freed rejoiced that they had been 
drawn from death and from "the horryble paynes of helle" (folio Diiv); and the prophet 
Habakkuk exclaimed upon his release that Jesus had come "to delyuer all thy frendes 
from all sorowes dyseases and tribulacyons" (folio Diii1). That Jesus himself would 
save souls from Hell and Purgatory was not a new idea. The author of the popular 
Pricke of Conscience, for example, had sufficient confidence to claim that Jesus would 
save souls from Purgatory once they had completed their time of suffering there.38 But 
with the advent of printing and the production of relatively cheap religious books these 
stories about the power of Jesus reached wider audiences.39 
As soon as the patriarchs and prophets were released from Hell Jesus took them 
to the Archangel Michael and then to Paradise. There they met Enoch and Elijah who 
explained that they had not yet died but had been kept to fight against Antichrist at the 
end of time.40 The only other inhabitant of Paradise was "a man berynge upon hym the 
sygne of y- holy crosse ... the lykenes of a thefe" .41 Puzzled, the newly arrived saints 
inquired about him, where upon the thief explained, 
"truly I was a thefe and many cursed dedes dyde I in erth. And 
therfore the Iewes crucefyed me with our lorde Ihesu and whan I sawe 
the sterynges of the elementes in his passyon Ibyleued that he was 
sauyour of the worlde and maker of all creatures/ and kynge 
almyghty/ than sayd I to hym/ Jorde haue mercy on me/ and haue me 
in mynde whan thou comest in to thy kyngdome."42 
The ex-thief continued to say that Christ had assured him an immediate place in 
Paradise: he was the first to benefit from Calvary because he had managed a "good 
death". He had been instructed to show the keeper of Paradise "the sygne of the crosse/ 
36. Le Goff argued that the Nychodemus gospel/ demonstrated that the fate of certain souls was 
susceptible to amelioration after death, if only in exceptional circumstances. Jacques Le Goff, The Birth 
of Purgatory, pp.44-45. 
37. STC 18566, folio DW lines 1-3. 
38. See part iv of the Pricke of Conscience printed as the Lytell Boke of Purgatorye STC 3360, folio Aii v 
lines 10-11. 
39. There is probably also a connection between the popularity of the Nychodemus gospell and the 
popularity of romance stories. See chapter 2 p.38. 
40. STC 18566, folio Diiir line 22 - Diiiv line 8. 
41. STC 18566, folio Diiiv lines 10-13. 
42. STC 18566, folio Diiiv lines 15-22. 
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and saye to hym that Ihesu cryst whiche that was now crucefyed sente me to the". He 
did so and the angel opened the gate and led him into Paradise.43 Penitent only at the 
last, the thief s faith in Christ at his dying moment saved him any punishment in the 
afterlife. 
Perhaps the popularity of the Nychodemus gospell can be explained by the fact 
that its narrative implied three particularly important points. First, that Hell was not 
impenetrable; secondly that Jesus had power over Hell; and thirdly that a good death 
made Hell and Purgatory avoidable. The first point simply consolidated the idea that 
Purgatory was located in the upper reaches of Hell; but it is the second and third points 
which help to explain the transition from the "old fashioned" beliefs of the late medieval 
period, to the more "modern" ones which emerged in the second quarter of the sixteenth 
century. 
The Cult of Jesus 
Among the harbingers of religious change was the new devotion to Jesus: God 
incarnate, God the man. Attesting to Jesus devotion was the feast of Corpus Christi 
popularised in the fourteenth century, and the fifteenth century feasts of the 
Transfiguration, the Name of Jesus, the Five Wounds, and the 'Iconia Domini 
Salvatoris'.44 Jesus masses, Jesus altars, Jesus anthems, and Jesus fraternities became a 
popular aspect of late medieval piety for all levels of society. 45 Even the Lady 
Margaret Beaufort, King Henry VII's mother, was a great devotee of the Holy Name of 
Jesus.46 
Jesus was pre-eminent among the great company of saints which looked down 
from the windows and walls of parish churches. There were paintings of Jesus' 
baptism; his transfiguration; the Last Supper; the instruments of his passion; his 
crucifixion; resurrection; and of Christ in majesty. The great rood, set above the 
congregation, dominated the interior of most parish churches; and there were "dooms" 
where Jesus was portrayed as the judge of the world. Crosses were set in street corners 
and nearly every parish church had a cross on its spire and a preaching cross in its yard. 
Jesus symbols were becoming more prevalent in visual religious culture. 
Traditional religious incunabula like the Floure of the commaundementes of God 
included stories to show that the "name Jhesus dooth many goodnesses". 47 One of these 
was an abridged version of the story of St Patrick's Purgatory. Here, however, the 
author did not supply any of the gruesome details which Caxton did. Instead he 
emphasised the power of the name of Jesus. When the repentant Nicholas entered 
43. STC 18566, folio Diiiv lines 23-31. 
44. See R. W.Pfaff, New Liturgical Feasts in Later Medieval England, Clarendon Press, Oxford, 1970. 
45. See E.G.C.Atchley, "Jesus Mass and Anthems'', Transactions of the St Paul's Ecclesiological Society, 
volume 5, 1905, pp.163-169; Eamon Duffy, The Stripping of the Altars, pp.113-116. 
46. Michael Jones and Malcom Underwood, The King's Mother, Cambridge University Press, 1992, 
pp.177-183. 
47. See folios CCxli-CCxlii. 
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Patrick's Purgatory he was advised to cry "O Jesu christe adiuua me. That is to say, 0 
Jhesu cryst helpe me". This he did every time he was assaulted and each time he was 
delivered immediately. The author of the Floure then advised his readers saying, 
In lykewyse thou man & woman call deuoutly the name of y blyssed 
lambe Jhesus in all aduersytees, fortunes, tourmentes, losses, 
temptacyons, sekenesses, necessytees, anguisshes, perylles, 
infyrmytees and thynges doubtables and well shall come unto the. 
And the reason for this was because "this name Jhesus is interprete sauyour ... for by y-
meryte of his passyon he saued al the worlde. He brake hell, saued & delyuered all the 
good persones",48 just like he did in the Nychodemus gospel! story which was still being 
printed in the late 1530s. 
That the cult of Jesus had displaced the general cult of saints at the forefront of 
fashionable devotion is suggested by the fact that the number of books published about 
saints' lives dropped dramatically at the beginning of the sixteenth century whereas the 
number of books published about the life of Christ increased. Between 1475-1499 
saints' lives accounted for 31 % of all vernacular religious books but in the next two 
decades this dropped to 19%; and dropped again between 1520-1529 to 13%. Between 
1475-1499 four editions of Bonaventure's Speculum Vitae Christi were published; and it 
was published three more times between 1500-1519 during which period another five 
titles were added to books about the earthly life of Christ. 49 In the following decade 
another four new titles were published,50 excluding the popular Psalter of Jesus which 
was a litany of prayers to Jesus requesting his help. The popularity of saints as 
mediators between this world and the next had passed its zenith but the cult of Jesus 
continued to flourish. 
One of the early books which focussed on the importance of Jesus' unique role 
in salvation was The Bake of Comforte agaynste all tribulacyons,51 a translation of the 
French Livret des Consolacions written between 1497-1498. Like many others, this text 
listed the seven mortal sins and their remedies. Hence the author claimed, "Who so 
euer hymself wyl occupye to rede dylygently this present tretyse ... shalbe enlumyned 
in his understondynge & mynde. And shall perfytely knowe howe he sholde lyue in the 
worlde. "52 Several factors, however, indicate that The Bake of Comforte was not just 
another rehash of vice and virtue. In its first section, for example, the author used the 
form of a conversation between a repentant sinner and Jesus to convey the message that 
48. Floure of the commaundementes of God, folio CCxlir. 
49. Medytatyon of the shedynge of the blood of our Larde Jhesu Cryste; The Passion of our lord; The vii 
shedynges of the blade of Ihesu cryste; Complaynte of the louer of Cryste; and The Fruyte of 
Redempcyon. 
50. In the honor of y- passion of our lorde; A g/oryous medytacyon of Ihesus crystes passyon; The tauern 
of goostly he/the; and The Rosarye of our lady in englysshe. 
51. STC 3295, Wynkyn de Worde, 1505? and STC 3296, Richard Pynson, 1505. Other books such as the 
pseudo Bonaventure's popular Life of Christ (STC 3259-3264) and Simon Appleby's Fruyte of 
Redempcyon (STC 22557-22558) brought the earthly life of Christ into focus and conveyed to readers the 
idea that God was involved in the occurrences of everyday life. 
52. STC 3295, folio Diiv lines 1-9. 
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repentant sinners could actually talk to Christ himself, who soothingly assured them of 
his promise of eternal bliss in Paradise. S3 
Despite the absence of a clerical mediator in this narrative of penance, The Bake 
of Comforte was not a precursor of reformed literature but a good example of the 
complex and accommodating texture of early sixteenth century religion. Another work, 
though written much earlier, which also indicated a measure of tolerance and 
accommodation was John Myrc's Instructions for Parish Priests. Myre said, for 
example, that it was better to send a soul to Purgatory with too light a penance than to 
Hell with an over burdensome penance;S4 and a sick person was to be given no other 
penance than his sickness.SS Since severity was no longer the main tenor of the 
Church's attitude to penance, the author of The Boke of Comforte proposed that 
remission from sin could be obtained in a variety of ways so long as people generally 
lived according to God's rules. In particular he advocated the reading of Holy Scripture. 
Indulgently his mouthpiece Christ said, 
for as moche as y- worde of god is the pryncypal fode and refeccyon 
of the soule ... I pray and exhorte you that ye rede euery daye thre 
leues ther of in sauourynge it wel. And yf that it fortuned you to fay le 
therin take the payne to gyue thre penyes for goddes sake or to say 
thre Paternoster with Aue maria. And yf that ye so do & rewle you 
after this doctryne in accomplysshynge it by operacyon ye shall haue 
remyssyon of your synnes and shall come unto the glorye eternall. S6 
Like many other books of this genre, The Boke of Comforte (STC 3295) made 
no direct reference to Purgatory but limited its descriptions of eternal destiny to either 
Heaven or Hell. And as a means of sanctioning his moral prescriptions the author 
described the length and intensity of the pains of Hell, claiming that Hell's duration was 
longer than the removal of a mountain as big as the world by a small bird who carried 
away a beak full of earth once every thousand years (folio Diiir). The author, however, 
did not rely on fear of punishment alone to encourage virtuous living. Again by means 
of dialogue he personified Reason who appealed to Man to be patient in his suffering 
because adversity brought its own rewards (folio Fvl). He advised Man to cover his 
body with the habit of penance (folio Gvif) and when feeling sorry for himself to think 
of the sufferings of Jesus (folio GvW). 
Devotion to Jesus in the late medieval Church did not detract from belief in 
Purgatory. On the contrary, the votive masses and indulgences attached to the Jesus 
mass were an important part of their popularity. S7 Likewise, the enormous popularity of 
the devotional prayers known as the "Fifteen Oes of St Bridgit", which were conceived 
53. STC 3295, folios Aiiv lines 15-20, Avv lines 9-17. 
54. Instructions for Parish Priests, edited by Edward Peacock, EETS, O.S. no 31, London, 1868, revised 
1902, p.48. 
55. Instructions for Parish Priests, p.58. 
56. The Boke of Comforte agaynste all tribulacyons, Wynkyn de Worde, 1505, (STC 3295), folio Diiv 
lines 9-22. 
57. R.W.Pfaff, New Liturgical Feasts, p.62. 
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as pleas for mercy to a merciful Saviour, was mostly on account of the generous 
indulgences attached to them and the legends with which they were associated. 58 The 
"Fifteen Oes", usually printed in Books of Hours with Latin prefaces indicating the 
pardons granted to those who repeated the prayers, were printed separately with other 
prayers in 1529 (STC 20196). It was even included in the new English/Latin primers as 
late as 1538, (though the protestant editor of the Primer denounced the validity of 
indulgences), indicating how important devotion to Jesus was as a thread of continuity 
in the evolution of religious expression in the second quarter of the sixteenth century. 
When Lutheran theology filtered into England in the 1520s, existing devotion to Jesus 
became an anchor for reformed beliefs about Christ's unrivalled role in the drama of 
salvation, which then in tum precipitated the decline of what became regarded as 
unnecessary "superstitions". 
A voiding Purgatory 
In the long run, both the idea that Purgatory was a part of Hell and the 
popularity of the cult of Jesus contributed to the complexity of processes by which the 
late twelfth century concept of Purgatory was marginalised. Traditionally Hell was the 
destiny of unrepentant sinners, but growing confidence that Jesus was a merciful 
Saviour, gave credence to the idea that the pious could avoid Purgatory cum Hell by 
good living, righteous suffering and holy dying. 
In the hope of avoiding Purgatory, petitioners recited the "Fifteen Oes" and 
made the personal request, "I beseche the, benygne Jesus, graunte me afore my dethe 
very contrycyon, true confessyon, and worthy satisfaccyon. And of all my synnes 
remyssyon".59 "For mynde of the depnes of thy great mercy," they continued, "whiche 
thou shewedest to the thefe that hynge on thy ryght syde sayenge thus +This daye thou 
shalte be with me in paradyse+ I pray the (benygne Jesu) to shewe thy mercye on me in 
the houre of my death" .60 Then in the fourteenth petition they prayed "in the laste houre 
of my departynge fro this worlde receyue my soule commynge to the whiche in this lyfe 
is an out lawe and a pylgryme" (folio K7Y); and finally they prayed" ... that the ende of 
my lyfe may be so commendable that I may perpetually deserue to prayse the with all 
thy sayntes in blesse" (folio K8r). 
Even more explicit was the Psalter of Jesus. Often bound with Salisbury 
primers, it was a litany of fifteen petitions. Each one was prefaced with a sentence to be 
recited ten times; each concluded with the words "Haue mercy on the soules in 
purgatory ... haue mercy on me"; and after each petition a Pater Noster and an Ave 
were to be recited. Published in 1533 it reveals religious preoccupation on the 
immediate eve of the Henrician Reformation. Those who used the psalter prayed that 
58. See Eamon Duffy, The Stripping of the Altars, pp.249-256. 
59. First prayer of the "Fifteen Oes", English/Latin Primer (STC 16006), folio Kiiiiv. 
60. Petition vi, STC 16006 folio K6r. 
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they might be shown mercy (1), overcome temptation (2), execute the works of virtue 
(3), be granted perfect penance (4), keep their five wits to the hour of death (5), 
"procede fro vertu to vertu unto suche tyme that I shall clerely se the in thy mageste" 
(6), that they might "be not separate fro the and (the sayntes) blyssed felyshyp in the 
hevenly cytie" (7), but "be the chylde of saluatacyon ... presently to se the" (8). They 
prayed for the grace to remember the seriousness of death and that an account of their 
life must be given (9), then they prayed that Jesus would "sende me here my purgatory" 
(10). In the final five petitions they prayed for the grace to flee bad company, call for 
help, to persevere in virtue, to fix their mind on God and to order their lives according 
to his liking.61 It is the tenth petition, however, "sende me here my purgatory", which 
reveals most clearly how the attitude to Purgatory was changing. 
The words "sende me here my purgatory" were repeated ten times before the 
tenth petition which began with "sende me here my purgatory and preserue me fro those 
rygyous tourmentes of fyre that euer shall punysshe synne & iniquyte". People prayed 
that the circumstances of their everyday lives in the world would be sufficient to purge 
them from their sins. 
Other contemporary works also suggested that Purgatory was not a requisite 
stop-over on the way to Heaven. The idea that earthly suffering counted as purgation, 
for example, was also implied in The xii profytes of tribulacyon (STC 20412) which was 
published primarily for religious in 1499. The author of the Ordynarye of Crysten men 
also did not presume that all souls were bound for Purgatory. A person who had 
confessed his or her sins, made restitution where possible, and experienced a good death 
would "knowe clerely that by the bounte and mercy of god and y- meryte of his 
pass yon she is of the nombre of the saued". 62 According to the Ordynarye it was much 
better to make restitution for sin in this world than in the next because "a man may more 
acquyte of the payne due unto synne by wepynge one tere in this present lyfe than a 
man sholde do in ten yeres by y- payne of purgatorye". The reason being that "a man is 
in the other worlde in the courte of Justyce. And in this worlde a man is in the courte of 
mercy".63 Similarly, the author of the arte or crafte to liue well and deye well claimed 
that "man may satysfye in this worlde in one daye hym behoueth to suffre a yere in 
purgatorye". 64 
Of all the aspects of traditional piety which contributed to the evolution and 
marginalisation of belief in Purgatory, the idea that purgation could occur here in this 
life was probably most crucial. By good living, confession and restitution, patient 
61. English/Latin Salisbury Primer STC 15978, published in 1532/3. Sixteen unmarked folios, located 
between folios ccxl and ccxli. Not available on microfilm. This edition, British Library shelfmark 
C.35.a.13. 
62. Ordynarye of Crysten men, STC 5198, folio kk6v. 
63. STC 5198, folio lliir. 
64. The arte or crafte to liue well and deye well, Wynkyn de Worde, 1505, STC 792, sig Ggvir (folio 
lxxxx xviii) column 2, lines 8-10. Also see sig Cciir (folio !xi) column 1lines5-7. Note that printed folio 
numbers in this text are neither reliable nor sequential. 
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suffering through periods of tribulation, and good dying, it was believed that Purgatory 
could be avoided. The benefits of Purgatory could be procured in this world. 
Again, this idea was not new. In part it had its origins in the stories told by Saint 
Gregory, except that in his stories purgation was effected here on earth after death. 
Nevertheless Gregory's stories suggested that this world could be included in the 
geography of Purgatory.65 Gregory distinguished human souls into three classes, the 
perfectly righteous, the imperfectly righteous, and the perfectly wicked. The perfectly 
righteous, together with those whose sins were so light that the mere fear of death was 
sufficient to purge them away, were received immediately into Heaven after they died. 
Similarly, the perfectly wicked went straight to Hell. The imperfectly righteous, 
however, remained in certain vaguely described mansions, which included various 
places on earth, in order to be purified before the Judgement.66 
Gregory's penchant for anecdotes and attractive narrative meant that his stories 
were handed down from one author to another. There was one story of a man whose 
penance was served in a Roman bath house. One day a priest who regularly visited 
some baths gave the man a portion of blessed bread. Immediately the man wept and 
said that at one time he had been the master of the baths and was sent back after his 
death to suffer for his sins. The story was intended to demonstrate the power of sacred 
offerings to assist dead souls but it also lent support to the idea that purgation could take 
place here in this world, which of course was the whole rationale of the sacrament of 
penance. 
Jacobus Voragine was among the many authors who retold Saint Gregory's 
stories, including the one about the priest at the baths, which led Voragine to conclude 
that souls may be punished in the place where they sinned. 67 In his lengthy chapter on 
"The Commemoration of All Souls" Voragine argued that "diverse places (of 
punishment) are deputed to diverse souls" .68 Some of Gregory's stories were also told 
in the Ka/ender of Shepardes, which was probably compiled by the French publisher, 
Guy Marchant, late in the fifteenth century.69 In England it was published seven times 
between 1503-1518, and again in 1528 (STC 22407-11), making it another of the most 
popular early printed religious books. The author/compiler of the Ka/ender argued that 
"purgatory by the lawe is no party of hell, but by dispensation it may be in euery 
place".70 Like others before him, he came to this conclusion because of a story he 
attributed to Saint Gregory. It was about a bishop who was vexed with hot feet. One 
65. It was for this reason that Le Goff included Gregory as one of the founding Fathers of Purgatory. 
Jacques le Goff, The Birth of Purgatory, pp.88, 91-94. See also Carole Straw, Gregory the Great, 
Perfection in Imperfection, University of California Press, Berkley, 1988, p.59, fn76. 
66. F.Homes Dudden, Gregory the Great, volume 2, pp.428-429. 
67. See The Golden Legend or Lives of the Saints as Englished by William Caxton, Temple Classics, 
AMS Press, 1973, reprint of J.M.Dent & Sons, London, 1900, volume 6, pp.114-115. 
68. The Golden Legend, The Temple Classics, volume 6, p.115. 
69. Arthur Hind, An Introduction to a History of Woodcut, Dover Publications, New York, 1963, pp.643, 
649-652. 
70. Ka/ender of Shepardes, Notary 1518 (STC 22410), chapter 50, folio Mviv, lines 19-20. 
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summer's day some fishermen caught a giant eel and gave it to the bishop to put under 
his feet. From inside the eel the bishop heard a voice which claimed, "I am the soule of 
a preest that suffereth here my purgatory and if thou were in the state of grace, & sayde 
an hundred masses for me I shuld be deliuered & saued, the whiche was done".71 
The geography of Purgatory may have been established in the late twelfth 
century but it did not remain as fixed as Le Goff argued in the Birth of Purgatory.72 
Because so many aspects of the conventional understanding of physical geography were 
in the process of being revised in the late fifteenth century, contemporary authors of 
religious books were not dogmatic about the physical nature of Purgatory. Indeed, by 
the end of that century a notable concession regarding the timing and location of 
purgation seems to have been established. In a small book entitled The doctrynall of 
dethe published by Wynkyn de Worde in 1498 and again in 1532 the author said to 
moriens, 
whan ye were fyrst Chrystened ye sholde neuer haue had payne after 
this lyfe/ but for those synnes y- ye haue done from y- tyme ye must 
suffre payne in this lyfe or in y- other lyfe ... these paynes pacyently 
taken shall delyuer you from y- moost outragyous payne of hel & ye 
may so blessydly take theym with gyuynge thankynges to our lord for 
them y- ye shal neuer haue payne in purgatorye/ but these paynes 
with the vertue of y- sacramentes of y- chyrche shal be to you 
perfyte purgacyon. 73 
Here again is the idea that patient suffering in this world offsets Purgatory's 
torments. It was a popular notion which made the process of penance more relevant to 
everyday secular life. And it was also compatible with the idea that God was merciful 
and could be understood in familiar terms - a trend which would later take on political 
significance and continue to reinforce the idea that purgation could and would take 
place in this world. So it is not surprising that the author of The doctrynall of dethe had 
a benevolent concept of God which he claimed was derived from "saynt Bernarde (who) 
sayth that y- pyte of god passeth without all measure y- wretchednes of man for he is 
euer redy to forgyue the synne yf we haue wyll to be sory".74 Moreover, he concluded 
that "one of the greatest synnes is to byleue that god is not mercyfull". 75 
The Art of Dying 
None of these subtle shifts in the understanding of God or beliefs about the 
process of salvation detracted from conventional activities associated with the art of 
dying. Indeed, death rituals not only functioned as an immediate solace for the 
71. Ka/ender of Shepardes STC 22410, folio Mviv lines 16-19. Italics mine. 
72. Jacques Le Goff, The Birth of Purgatory, pp.2-7. 
73. STC 6932, folio aivr lines 16-31. Except for minor spelling variations and different pagination 
because of typesetting STC 6932 is identical with STC 6931. 
74. The doctrynall of dethe STC 6932, folio Bivr, lines 17-20. 
75. The doctrynall of de the, folio Bivr lines 20-22. Saint Bernard is quoted in most of the longer editions 
of the Ars Moriendi literature. For example STC 792 Bbivr where Saint Augustine's views on God's 
mercy are also included. 
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bereaved but continued to be strong threads of continuity in the religious transitions and 
changes which would occur in the following decades. A popular attitude to death 
continued to be shared by Protestants and Catholics alike, in that both groups acted as if 
the state of mind of a dying person at the final moment before death determined one's 
salvation or damnation. 76 
Like most other vernacular books on the subject, The doctrynall of dethe upheld 
the practice of reading books to moriens which would help him or her bring to mind 
matters which had never been confessed.77 It espoused the value of friends saying holy 
prayers which would stir moriens to devotion; the casting of holy water about the house 
of the sick person; holding a crucifix and an image of the Virgin Mary, either in picture 
or carved form, before moriens; the saying of the seven psalms and hymns of the Trinity 
or of the Virgin Mary. It advised friends to hold a candle near moriens, especially as 
death approached and to lay holy relics on him if they were available.78 
The doctrynall also advised the friends of moriens, as did much of the Ars 
Moriendi literature, to show the sick person the temptations which would assault the 
soul at the hour of death: the temptation to deny the faith, to despair, become angry, to 
vain glory, and to become occupied with worldly things. 79 And when moriens finally 
died, the doctrynall advised those who were gathered around to cry, 
"Jesu Jesu Jesu by y- vertue of thy passyon helpe thy seruaunt/ 
blessed vyrgyn Marye and mother of mercy helpe thy seruaunt. Jesu 
haue mercy on the soule/ all the courte of heuen we beseche you in y-
charyte of our lorde praye for his soule/ the grace of the holy goost 
and y- merytes of Chrystes passyon be with the. Amen".80 
The popularity of the story of the dying thief reinforced the importance of the 
final moment before death: it was always possible to repent at the last moment and 
escape eternal doom. Hence the repute of books written specifically to teach people 
how to die well. Between 14 7 5-1519 there were thirteen such publications, excluding 
books which included only a chapter on the subject.81 (Since these represented only 7% 
of vernacular religious books and about 1 % of all publications for the same period, 
caution ought to be exercised when thinking about the late medieval period and its 
supposed "neurotic obsession with death in its most gruesome and unspiritual 
aspects". 82) 
76. See Richard Wunderli and Gerald Broce, "The Final Moment before Death in Early Modem 
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In addition to the Ars Moriendi group an English translation of Jacques 
Legrand's Livre de Bonnes Meurs - the Book of Good Manners - was published five 
times between 1485-1507 (STC 15394-15398) which included a substantial section on 
death. Legrand was an Augustinian friar who compiled his work largely from existing 
sources early in the fifteenth century. His text was "little more than a large collection of 
suitable quotations and exempla strung upon a thread of general moralizing";83 but his 
sources were more diverse than the Ars M oriendi, incorporating teaching from secular 
philosophers as well as Augustine and the bible. 
Books of good manners often included a certain amount of personal 
moral/devotional matter even though they were mainly oriented to the good government 
of state and church. Usually they incorporated the writings of classical moralists like 
Xenophon, Cicero and Plutarch into conventional Christian teaching; in some ways 
heralding humanist publications like Sir Thomas Elyot's Bake named the gouernour 
(STC 7635) published a number of times after 1531.84 While Legrand's Book of Good 
Manners outlined acceptable behaviour, it was not distinctly religious. In short he 
argued that "a good lyfe procureth a good deth";85 and did not credit stories which 
evoked fear of death.86 He acknowledged the necessity of repentance87 but slid over 
the fate of a person who died without virtue,88 confidently saying, 
it is a thynge moche desyrous to come for to see the daye and the 
houre that a man is gyuen and delyuered to his maker. And ... that 
after the deth shal be Ioye without ende/ lyght without derknes/ wyll 
alone helth without maladye. Ioye without ennoye or greuaunce/ and 
therfore men ought lytell to drede the deth. 89 
Legrand nevertheless was conventional in his admonition that one should 
contemplate death and be reminded of Saint Gregory's maxim that "whan a man is 
tempted thy souetayne remedye is to thynke on the deth".90 Conventional also was his 
belief that burial in a holy place was profitable. He berated those who sought to be 
buried in a fine tomb and wanted a portrait incorporated on their sepulchre in order to 
solicit prayers. But he approved of the careful and attentive burial of others, so long as 
individuals did not make elaborate plans for their own tombs.91 
There was no hint whatsoever of Purgatory in Legrand's Book of Manners but 
there was an admonition to contemplate the final Judgement. In answer to those who 
claimed that the Day of Judgement would not come for some time he said, "that the 
83. B. Lindstrom, "Some Remarks on Two English Translations of Jacques Legrand's Livre de Bonnes 
Meurs", English Studies, volume 58, 1977, pp. 304-311, p.304. 
84. Jan Rhodes, "Private Devotion", pp.167. 
85. Legrand, Book of Manners, Wynkyn de Worde, 1507, STC 15398, Book 5, chapter 1, line 73. (No 
consistent folio signatures.) 
86. Legrand, Book 5, chapter 2, lines 1-25. 
87. Legrand, Book 5, chapter 3, line 72. 
88. Legrand, Book 5, chapter 4, lines 43-45. 
89. Legrand, Book 5, chapter 4, lines 66-73. 
90. Legrand, Book 5, chapter 5, lines 22-24. 
91. Legrand, Book 5, chapter 6. 
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tokenes & sygnes of y- daye of dome ben almoost accomplysshed/ ne see we not how 
lecherye regneth y- whiche somtime was cause of Noes flood & of the perdycyon of y-
worlde".92 
Legrand then interpreted the celestial signs of the day of doom: the loss of light 
from the sun and moon, and the falling of stars from the sky. He argued that the 
darkening of the sun symbolised the decline of the Church which ought to light the 
world; the darkening of the moon symbolised the eclipse of temporal lords with pride 
and tyranny; and the falling stars symbolised those clergy and preachers who had left 
the truth for flattery.93 Finally Legrand concluded his book on death, and indeed his 
Book of Manners, with a brief but complex discussion of the chronology of the day of 
doom based on a popularised calculation of time from the Creation, of the renewal of 
the earth according to Plato, and of various astrological predictions to do with the 
revolutions of Saturn.94 Despite drawing attention to these various factors, however, 
Legrand simply ignored them and said, 
for the day of thy deth the whiche shall be ryght short shall be the 
daye of thy Iugement/ seen that in the same hoire shall all be done 
with the/ and neuer shal the sentence be chaunged. And it is no 
doubte that yf thou deye in euyl astate in that houre thou shalt be 
dampened/ & yf thou deye in grace the same houre/ thou shalt be 
saued or in the waye of saluacyon/ wherfore it appereth that lytell 
auaylleth the hope of theym that sayen that the worlde shall endure 
moche longe. 95 
Not surprising then is the late medieval attitude to the hour of death. 
At the hour of death the majority of households relied on the ministrations of 
local clergy to dying members but the role of friends and relatives was also crucial. 
Particularly important was the role of women in attending moriens during illness (see 
figure 4) and then preparing the body for interment. In the vision story of The 
Pylgremage of the Sowle the dreamer saw himself smitten by the venomous dart of 
cruel death which parted his body and soul. Soon he felt himself rising into the air but 
he could still see his body which now seemed foul and horrible. As he watched, Dame 
Misericord came and wrapped it in a clean linen cloth and then buried it in the earth. 96 
Traditionally it was woman's role to attend to the needs of the body and man's 
role to attend to the needs of the soul during its precarious birth into eternity. In order 
that the soul did not fall into the clutches of the devil, Moriens' friends interceded for 
him and a priest, if present, held a crucifix before him. Julian of Norwich's 
92. Legrand, Book 5, chapter 7, lines 33-36. 
93. Legrand, Book 5, chapter 7, Jines 42-54. 
94. Legrand, Book 5, chapter 7, lines 71-112. 
95. Legrand, Book 5, chapter 7, lines 117-126. For a discussion of the idea that a soul's eternal destination 
was determined at the hour of death, see Richard Wundcrli and Gerald Broce, "The Final Moment before 
Death in Early Modern England", Sixteenth Century Journal, volume 20, no.2, 1989, pp. 259-275, 
pp.260-261. 
96. Pylgremage of the Sowle, STC 64 73, Book 1, chapter 1. 
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autobiographical account of a near-death experience describes what would have been a 
typical scene in the late medieval period. 
Figure 4 
Julian looked forward to the final moment before death as an experience of 
ecstatic purging, and prayed that she might be ill to the point of dying so that she might 
receive the last rites of Holy Church. Her prayers were answered. She was very sick 
for several days and was quite convinced that she was passing away as were those who 
had gathered around her bedside. They sent for her curate who came with a little boy 
and brought a cross. By that time Julian's eyes were fixed and she could no longer 
speak. The curate set the cross before her face and said, "Daughter, I have brought you 
the image of your saviour. Look at it and take comfort from it, in reverence of him who 
died for you and me." For some time Julian lay comatose with her eyes fixed on the 
crucifix, relishing her near death experience, and was distressed when her mother 
attempted to close her eyes thinking that she was dead. 97 Julian survived her illness, 
hence her account of the experience. 
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In another death bed scene recorded in the Cordiale, Theodorus, a monk in 
name only, was saved from Hell by the prayers of his community. Theodorus never 
wanted to talk about salvation but as he lay dying his fellow monks gathered about him 
to "helpe & defende his sowle atte departur from his body". Theodorus cried in 
desperation as he was about to be devoured by a dragon, a common symbol for the jaws 
of Hell. Upon hearing this, his brethren fell flat to the ground, weeping and praying. 
Needless to say Theodorus was saved and gave thanks to God.98 
Unlike the mystical Julian who was visited with spiritual visions during her 
extreme illness, or the wayward Theodorus whose community fell prostrate in prayer on 
his behalf, most people simply relied on their friends to read spiritual books and prayers 
to them at their hour of death. Some of the Ars Moriendi literature, however, was 
hardly comforting, such as the nedyll of the Jere dyuyne for to deye well. But there were 
other books which were probably intended for reading at death beds or before the 
annual confession. One such book was the Complaynt of the soule (STC 5609) which 
Wynkyn de Worde published in 1510. It was only a small book of fourteen folios 
whose title page was illustrated with the "moment of death" woodcut. 
The Complaynt of the soul was a lament on the wretched life of the body which 
could have been used as an extended confession. It opened with a variation upon the 
familiar threefold recollection of what I was, what I am, and what I shall be. 99 
Miserably the soul deplored its unworthiness of Heaven, "I ordre myselfe by my lewde 
neglyente and unhappy lyuynge to lefe the loue of my lorde god & y- transcendynge 
Ioye of his kyngedome. I ordre me by my wretched lyfe to euerlastynge payne" .100 
Laments like "O my synful soule, 0 my myserable soule toke upon thy selfe/ see how 
thou arte brought in to the grete derkness of synne so depe that thou canste not see thy 
selfe",101 filled the text. There was, however, no mention of Purgatory and the text 
ended up on a positive note with the plea, 
Jhesu/ forgete my pryde & ordyne it not to deth/ but wasshe 
my soule frome synne with those stremes of the blood whiche ranne 
frome the fountayne of y- ryght syde ... Jhesu/ y- haste made me 
nowe saue me/ thou haste redemed me frome dampnacyon now 
delyuer me than of thy goodnesse and now suffre not me to perysshe 
for my wretchednes ... Admytte us moost louely Jhesu amonge the 
nombre of thyn electe chyldren.102 
97. Julian of Norwich, Showings, translated from the critical text with an introduction by Edmund 
Colledge and James Walsh, Classics of Western Spirituality, SPCK, London, 1978, pp 127-128, 142. 
98. Cordiale STC 5758, 1479, folios 49v_5or (Part 3, chapter 2) lines 91-121. 
99. Jan Rhodes, "Private Devotion", p. 579. There is a detailed description of the Complaynt on pp.579-
584. 
100. Complaynt of the soul, Wynkyn de Worde, 15 l 0, STC 5609, folio Aiir, lines 8-12. 
101. Complaynt of the soul, folio Aiiv, lines 13-16. 
102. Complaynt of the soul, folio Bvir-v. 
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Another book which may have been used at the death bed was the Remors of 
conscyence published in 1510 and 1515 (STC 20881.3 and 20881.7). Again it was a 
prolonged confession with no mention of Purgatory, but took the form of a dialogue 
between "homo" and "deus". It may even have been read to moriens by two people as a 
brief morality play. Similarly, The Dyenge Creature was another small book of fifteen 
folios which took the form of a play but this time with more characters: the dying 
creature, a good angel, reason, dread, conscience, the five wits, faith, hope, charity and 
the Virgin Mary. It was published four times between 1506-1514, and again in 1532.103 
Here the soul addressed its first complaint to its good angel, and its second 
complaint to reason, fear and dread. He bemoaned the fact that none of them had 
stopped him sinning. But at this point the dialogue turned as the soul's own conscience 
accused him as did his five wits. They all claimed that he had led them into sin. As the 
play developed the dying creature finally realised that he, himself, had to take 
responsibility for his sinful past and called upon faith, hope, and charity to help him. 
The dying creature then expressed regrets that his soul, which by this time had 
taken on a separate persona, would have to suffer the long and painful consequences of 
his sins. Nevertheless, without direct reference to Purgatory, he hoped these would not 
be eternal. Finally the dying creature put his case to Mary, the mother of mercy. In 
response, she petitioned Christ and by means of four considerations argued why the 
dying creature should be saved. The Dyenge Creature was yet another fashionable 
religious book with a happy ending. It made no mention of any specific suffering in the 
afterlife and left its audience with a strong hope in God's mercy.104 
These small books published early in the sixteenth century suggest that 
wherever possible the late medieval Church accommodated itself to the needs and 
weaknesses of its parish communities. Threats of punishment were off set by promises 
of grace most of which, apart from indulgences and service fees, brought the Church no 
economic or political benefit. Patient suffering in sickness, for example, was the surest 
way of avoiding Purgatory and a means of grace which afforded the Church negligible 
financial profit. Instead, beliefs about the benefits of suffering were socially functional. 
They contributed towards psychic well being, domestic harmony and theological 
integrity, explaining why a loving God allowed suffering in the world. Indeed, the 
whole sacramental workings of the Church contributed to the maintenance of social 
order and development of social harmony. Those who infringed society's regulations 
could be reinstated into community life and not be cast out completely. 
In the early sixteenth century literature it was at his hour of death that moriens 
encountered Christ as his Judge. Since every deed would be exposed and weighed in 
the balance, it was essential that moriens had knowledge of what constituted vice and 
103. STC 6033.5 - STC 6035a. Brief details in Jan Rhodes, "Private Devotion", pp.578-579, 590-592. 
104. Additional material on the Hour of Death and the art of dying is found in Eamon Duffy, Stripping of 
the Altars, pp.310-327. 
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virtue long before he died. Good living was even more important than holy dying to 
avoid any sort of post mortem pain. This was why so many of the religious incunabula 
expounded the details of vice and virtue, and it was why the seven deadly sins and the 
works of mercy were often the subject of coloured glass and large wall paintings in 
parish churches. The only Corporal Acts window now extant is at All Saints, North 
Street YorklOS, but quite a number of paintings survive, most of which date from the 
fifteen th century. 106 
The seven deadly sins, when depicted in wall paintings, were almost invariably 
represented as a tree with pride as its head and three branches issuing from each side. 
Later the trunk of the tree was turned into a human figure as, for example, on the left 
hand side of the west wall of the parish church at Trotton in Sussex. Here, from various 
appropriate parts of a man's body spring dragons in whose mouths are enacted little 
pageants of each of the seven deadly sins. On the right hand side of the wall painting 
the Good Man is portrayed surrounded by seven medallions illustrating each of the 
works of mercy: feeding the hungry, giving drink to the thirsty, clothing the naked, 
harbouring the stranger, visiting the sick, ministering to prisoners, and burying the 
dead.107 All but the last of the corporal works of mercy were recorded in Matthew 25, 
where Jesus explained why the righteous had been saved at the Last Judgement. That 
was why at Trotton a picture of Christ as Judge over-arched both the good and bad man 
confirming the belief that people would be saved or damned according to their works. 
(See figure 5.) 
Tree diagrams of vices and virtues first began to appear in books of basic 
religious instruction during the fourteenth century and were adapted for printing early in 
the sixteenth century. The Bake named the royal! (STC 21429-21430a), for example, 
was predominantly a book of vices and virtues, explaining the implications of the Ten 
Commandments and the Pater Noster. Most of its 161 chapters described the trees of 
vice and virtue with their various branches. Reading books like The Bake named the 
royall, the Treatyse to dyspose men to be vertuously occupyed (STC 1978) and the 
Ordynarye of crysten men (STC 5198) enabled parishioners to be more thorough with 
their penance; and they were no longer totally dependent upon their confessors' 
applications of standardised manuals and questions to discern the sins of which they 
were guilty. 
Most striking among the texts concerned with vice and virtue is the Ka/ender of 
Shepardes (STC 22410). Its most simple "trees" were reproduced on folios Hiv-Hiir 
with the tree of vices growing out of "pryde rote of all synnes", each of its seven main 
105. According to Gee fragments of five other windows remain. For a description of the window see E.A. 
Gee, "The Painted Glass of All Saints' Church, North Street, York, Archaeologia, volume 102, 1969, 
pp.151-202, p.162. 
106. There is a list of surviving paintings in A. Caigcr-Smith, English Medieval Mural Paintings, 
Clarendon Press, Oxford, 1963, pp.53-54. 
107. A. Caiger-Smith, English Medieval Mural Paintings, pp.49-55. 
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branches having seven smaller branches. Single words rather than pictures were used to 
describe the various sins. Complementing the tree of vices was the tree of virtues with 
"mekeness rote of all vertures". Here the seven works of mercy were not listed as the 
virtues. Instead the virtues were desirable qualities of character: Charyte, hope, faythe, 
prudence, temperaunce, justice, and force (steadfast courage). Each virtue was 
explained by seven single words, with the exception of the branch of charyte out of 
which grew the nine fruits of the Spirit. 
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Figure 5 
Several chapters earlier the compiler of the Ka/ender included twelve folios of 
"trees" which were simply lists of sins. These explained in careful detail the 
outworkings of each of the seven deadly sins. Pride, for example, branched out in 
seventeen different ways with each small branch having yet another seven sprays. The 
tree functioned as a mirror of conscience and the author emphasised its significance by 
reproducing an illustrated account of the pains of Hell immediately after it. The seven 
pains of Hell corresponded with the seven deadly sins and were more or less a 
duplication of the material in the Arte or crafte to dye well (STC 792). 
Having returned from the dead, Lazarus was the supposed originator of the 
Ka/ender's description of HelI.108 Each of the seven deadly sins was accorded an 
appropriate punishment. Gluttons, for example, were punished in a foul and stinking 
108. The origin of Lhe Vision of Lazarus was a pseudo-Augustinian homily. A similar brief version also 
occurs in the Goostly treaty.w of the passyon of Christ (STC 14557-14559). See Jan Rhodes, "Private 
Devotion", p.610. 
71 
flood which they were forced to drink, along with toads and venomous beasts they were 
forced to eat. The punishments were not biblical in origin, but reflected aspects of what 
medieval culture regarded as abhorrent (see figures 6-12). They were intended "to 
shewe the lay people what punysshment is ordeyned for euery deedly synne/ and that 
the people may the better shewe theyr synnes in confession and make clene theyr 
conscyence" .109 
Figures 6 and 7 
Figures 8 and 9 
Like the Ordynarye of crysten men, the Kalender's theological focus was the 
sacrament of penance, advising readers in the most conventional of terms to "perfourme 
thy penaunce adioyned by thy confessoure for penaunce is dette that we must paye to 
god for our synne commytted/ And therfore neuer loke to haue forgiuenesse of thy 
109. Ka/ender of Shepardes STC 22410, folio Cviiiv lines 10-13. 
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synnes without repentaunce/ except it be by pardon of holy churche" .110 Its author took 
for granted that Purgatory was the destiny of those whose penance was insufficient; and 
despite his broad understanding of the whereabouts of Purgatory, he advocated 
thoroughly orthodox means by which souls could be relieved of its pains. Four keys, he 
said, opened the gates of Purgatory: the obligation of priests; prayers of saints; alms of 
sinners; and fasting of friends. So he admonished that these keys "ought to be hangynge 
at the gyrdles of euery faythfull Christen man & woman beinge in the state of grace" so 
that they could "delyuer the soules whiche lyeth in peynes".111 
Figures JO and II 
Figure 12 
llO. STC 22410 folio Eiiiiv lines 21-27. Also sec folio Fiiiv lines 1-4; folio Gii v lines 5-15. 
ll l. STC 22410, folios Mvir-Mviir. 
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The Ka/ender of Shepardes, however, was not altogether conventional. Indeed, 
there was an instance sometime between 1518-1521 when it was cited in proceedings 
against John Edmunds, a man accused of heresy in the Lincoln diocese. Edmunds said 
he was persuaded by the Ka/ender that "the sacrament of the altar was made in 
remembrance of Christ", thereby denying the real presence.112 Presumably his judges 
had not read the Ka/ender for themselves because it contained no specific chapter on the 
sacrament of the altar. But it did include the five commandments of the Church, the 
third one being "thy creatoure thou shalt receyue at Easter humbly"; 113 and it also stated 
plainly that the sacrament of the altar was the most effective means of lessening a soul's 
sentence in Purgatory.114 The editor of Notary's 1518 edition indicated an unorthodox 
desire for vernacular scriptures, saying that "the frenche ... be so fortunate they haue 
the Byble and the Apocalypse with other noble bokes that now in Englysshe be".115 Its 
general acceptability, however, was attested to by Margaret Beaufort's purchase of a 
copy.116 
Arguably the Ka/ender is one of the most important of all early printed religious 
books devised for the late medieval laity because it included very practical suggestions 
to help ordinary people better conduct their everyday lives. Some of its material was 
derived from the French Ars Moriendi literature and the original source of Caxton's 
Boke named the royall. But its unique feature was its inclusion of 26 chapters of 
astrology and health advice; 117 information usually reproduced in astrological 
almanacs. Here, however, the information was intended to enhance knowledge of vice 
and virtue. Astrology was utilised so that people might better know themselves and 
their disposition for particular sins, 118 in much the same way that popular psychology is 
employed by modern day religious writers to make their work more relevant. 
Until recently the Ka/ender has received little attention. Editions were produced 
by H.O.Sommer in 1892 and George Heseltine in 1931 but neither examined the work 
for its contribution to traditional Catholicism on the eve of the Henrician 
Reformation.119 In all probability the Ka/ender has been undervalued because it 
112. John Foxe, Acts and Monuments, edited by S.R. Cattley and G. Townsend, 8 vols, 1837-41, volume 
4, p.238; also Margaret Aston, Lollards and Reformers: Images and Literacy in Late Medieval Religion, 
Hambledon Press, London, 1984, p.208. 
113. Ka/ender, STC 22410, folio Fviiir line 3. 
114. STC 22410, folios Mviv-viir. 
115. STC 22410, folio Nviiir lines 10-14. 
116. Michael Jones and Malcom Underwood, The King's Mother: Margaret Beaufort Countess of 
Richmond, p.179. 
117. These chapters were later reproduced as the Compost of Ptolomeus in 1530 (STC 20480), the only 
significant change being that the name Ptolomeus replaced shepherd. 
118. STC 22410, chapters 41 and 42. 
119. See H.O. Sommer (ed), The Ka/ender of Shepherdes, London, 1892; and George Heseltine, The 
Kalendar & Compost of Shepherds, Peter Davies, London, 1930. Jan Rhodes included a summary of 
George Heseltine's 1930 edition in "Private Devotion", 1974, pp.168-172, 607; and most recently Eamon 
Duffy has referred to it in his Stripping of the Altars. (Note that Lynn Stanley Johnson, The Shepheardes 
Calender, An Introduction, Pennsylvania State University Press, 1990, introduces Spenser's poem of the 
same title which was published in 1579.) 
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appears to be a hotchpotch compendium of popular knowledge. Indeed, Heseltine 
regarded it as a household encyclopedia.120 But perhaps most off-putting to modern 
scholars has been its astrological content which gives it the appearance of being a little 
bizarre. 
By the later middle ages astrology was divided into two parts: natural and 
judicial. Natural astrology was concerned with the general character of planetary 
influences in nature, particularly agriculture and medicine. Judicial astrology was the 
attempt to interpret these influences in order to make predictions and give advice. For 
centuries the Church had officially disapproved of judicial astrology, but the core issue 
was astrology's legitimacy, not its validity. Nevertheless, astrology was incorporated 
into the belief system of medieval Christendom with little difficulty. Indeed, many of 
the greatest medieval astrologers were senior churchmen such as the French Cardinal 
and map maker Pierre d'Ailly. Astrologers taught that God was the first cause, and 
defined the stars as secondary causes operating by divine permission.121 
Not all late medieval thinkers, however, were sympathetic with astrologers. In 
Dives and Pauper published in 1493, for example, the author argued that men could not 
predict God's changing judgements by the fixed moving of the stars. Nor did he believe 
that the stars determined one's fate in life. The son of a king and the son of a bondman 
born at the same time, he argued, did not share the same disposition. He then listed 
instances from both the Old and New Testaments which warned God's people of 
becoming involved with astrology.122 
The author of the Ka/ender of Shepardes did not employ techniques of judicial 
astrology to make predictions about God's judgement. Rather, he utilised natural 
astrology to inform readers about the predispositions of physical life, life which was 
assumed to be part of God's universal creation. As well as a number of chapters on 
health (chapters 25-30) and the physical universe (chapters 6,31-38,43,44), the 
Ka/ender informed readers about the effect of the stars and planets on blood letting and 
human anatomy (chapters 22-24); how and when the planets reign (chapter 40); how the 
twelve months of the year symbolise the "twelve ages of this life" (chapters 45,46); and 
finally how the movement of the stars and planets affect human behaviour (chapters 
41,42,52,53). 
The Ka/ender was much more than a layman's guide to general knowledgel23 or 
a pioneering almanac whose primary function was to explain astrological medicine. 124 
It represented an attempt to integrate prevalent knowledge about physical life into the 
120. See Heseltine's Introduction to The Kalendar & Compost of Shepherds, p.vi. 
121. Bernard Capp, Astrology and the Popular Press: English Almanacs 1500-1800, Faber and Faber, 
London, 1979, pp.16-17. 
122. Dives and Pauper, 1493 (STC 19212), chapters xvii-xxiiii, folios cvr - diir. Also see Jan Rhodes, 
"Private Devotion", pp.166, 512. 
123. Margaret Aston, Lo/lards and Reformers, p.211. 
124. Bernard Capp, Astrology and the Popular Press, p.31. Also see pp. 27, 144-145, 206. But note that 
both Capp and Aston acknowledge the Ka/ender's religious content. 
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religious world view, breaking away from the monastic contemptus mundi tradition 
which treated secular life as an unfortunate route to eternity. Here in the Ka/ender there 
was a shift from the spirituality of devotion, to a spirituality based on learning about 
healthy living in this world, a trend which helped to prepare the way for some of the 
more politically oriented religious texts of the 1530s and 1540s. 
By the time the Ka/ender was published astrology had become popular as a 
means of providing guidance for virtuous living, supplementing instructions from 
conventional sources. Despite official Church disapproval, the principle of celestial 
influence was entrenched in medieval minds. By the end of the fourteenth century 
astrology and political prophecy were incorporated into royal decision making in 
England; and during the reign of Henry VII, long before the English publication of the 
Ka/ender, John Argentine, a royal astrologer and physician educated at the University 
of Padua, was appointed as Prince Arthur's physician and chaplain.125 By the end of the 
fifteenth century astrology was recognised as one of the seven liberal arts of the 
humanist curriculum, which some considered a means of attaining virtue. For example, 
in the Passe tyme of pleasure, Stephen Hawes, a groom of Henry VII's chamber who 
referred to God as "the high astronomer", extolled the virtue of Dame Astronomy. 
Upon looking at a "fayre astrology", she claimed that "any man ... who knewe 
astronomy .. myght set in order, euery thing by reason" .126 
That the Church accepted the validity of medical astrology is suggested by the 
number of books and tracts on bleeding in accordance with the phases of the moon, and 
of the influence of the planets on the progress of disease, in monastic libraries .121 
Numbers of official Church service books also included astrological drawings. 
Following the Church Calendar at the front of many Books of Hours, for example, was 
an astrological calendar, a "canon for lettynge of blod", an illustration of a zodiac man, 
and a table indicating over which parts of the human body the various zodiac signs 
ruled.128 This is evidence of a marked change in the Church's attitude to the human 
body and earthly time. No longer was there constant devaluation of physical life which 
was so characteristic of the contemptus mundi principle, though it was still to be found 
in some books like the mournful Complaint of the Soule (STC 5609). 
125. For the most recent discussion on medieval astrology see Hiliary Carey, Courting Disaster: 
Astrology at the English Court and University in the Later Middle Ages, Macmillan Academic, London, 
1992, pp.11-15, p.157. See also Donald Weinstein, "The Savonarola Movement in Florence", pp.187-203 
in Sylvia Thrupp (Ed), Millennial Dreams in Action, Mouton & Co, The Hague, 1962, p.197; and Roger 
Bacon's reference to the prophetic use of astrology in R.W.Southem, "Aspects of the European Tradition 
of Historical Writing: 3.History as Prophecy", pp.159-180 in the Transactions of the Royal Historical 
Society, 5th Series, No 22, 1972. 
126. Stephen Hawes, Passe tyme of pleasure, STC 12950, folio m iiiir lines 11-23 and folio m iiii v line 5. 
Note that STC 12950 was published in 1554. STC 12948 was published in 1509 but only fragments 
remain. The book is in the form of rhyming verse so it is unlikely that many, if any, changes were made 
to the original text. 
127. Biliary Carey, Courting Disaster, p.44; details of actual books n.31, p.176. 
128. Hore beate marie virginis ad usum Sarum, 1502, STC 15898; Hore beatissime virginis Marie 
Eboracen, 1517, STC 16104; Hore ad legitimum Sarisburiensis, 1520, STC 15925. 
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The Ka/ender was about living, not dying. Indeed, the only significant section 
on death was a brief version of "the Living and the Dead" morality tale which, like the 
influence of the zodiac on behaviour, was intended to arouse self-knowledge and induce 
repentance. Here in the Song of Death readers were cautioned to repent and do good 
before it was too late. 
Song of Death 
Though my pycture be nat 
to your pleasaunce 
And if ye thynke 
that it be dredable 
Take in worthe 
for surely in substaunce 
The syght of it may 
to you be profytable 
There is no waye also 
more doughtable 
Therefore lerne 
Knowe yourselfe and se 
Loke howe I am 
and thus shalt you be ... 
Amenede therfore betyme 
and go the right waye 
I wolde that I myghte haue 
but one houre or two 
To do penaunce in 
or halfe a daye 
But whyle I lyued 
I dyd none do 
And now my dettes 
I do truely paye ... 
Figure 13 
Knowledge of self for the purpose of penance was encouraged by authors of 
other late medieval texts. The Meditations of St Bernard, for example, exhorted 
Christians that it was better for them to know themselves than possess knowledge of the 
course of the stars, virtues of herbs, complexions of men, nature of beasts; or in fact to 
have knowledge of all things in heaven, earth and heII.129 And at the beginning of the 
Floure of the commaundmentes of God (STC 23876) the author advised readers to "call 
the ayde of god & of the vyrgyn Mary for to enlumyne thin entendment to knowe thy 
selfe".130 People were believed to be in danger of damnation if they were without self 
knowledge, and a knowledge of God's commandments. That was why the compiler of 
the Ka/ender followed the Song of Death with a list of the devil's commandements 
(opposite of the Ten Commandments) and a brief description of Hell. 
Viewed through sixteenth century eyes the Ka/ender of Shepardes was a cogent 
albeit not wholly conventional work which taught parishioners about the art of living in 
129. Meditations of St Bernard, STC 1917 folio Bi iv. 
130. Floure of the commaundementes of god, 1510, Wynkyn de Worde, STC 23876, sig Aiiv lines 2-5. 
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this world, about what they needed to know in order to achieve salvation. It conveyed 
the message that God was very much at work in the world and in human history. He 
was not simply a God of Heaven but a God who responded to the repeated prayer that 
his kingdom would come and his will would be done on earth. With the needs of 
uneducated laity in mind, it included a meditation on the Passion recommended for use 
during the daily offices which were recited in Latin (chapter 48). 
The Ka/ender was written for folk whose occupations kept them in the world; 
folk who sought salvation by an active rather than contemplative lifestyle. Walter 
Hilton described the active life as one consisting "of love and charity shown outwardly 
in good works, in obedience to God's Commandments, and in performing the seven 
corporal and spiritual works of mercy for the benefit of our fellow Christians;" 131 but 
Hilton did not offer much practical advice for those living in the world. 
The Ka/ender, on the other hand, specified the virtues required of different 
occupational groups, informing readers "how euery estate shulde ordre them": kings, 
bishops, knights, judges, merchants, masters, and women.132 Again, this was not new. 
In its fourth and longest part, the Ordynarye of crysten men extended traditional 
concepts of sin, making them relevant to specific occupational groups. Judges, for 
example, who obtained their office through simony, fraud or usurpation had no 
authority to judge, and in so doing committed mortal sin.133 Physicians who practised 
without the necessary knowledge, or gave counsel for the health of the body at the 
expense of the soul, or neglected the poor were in danger of committing mortal sin. 
Likewise hotel keepers who allowed unlawful games and drunkeness on their property 
committed sin.134 And so the list continued suggesting the emergence of a trend which 
favoured positive moral education over and above extensive threats of punishment; and 
demonstrating how religious precepts evolve in accordance with social requirements. 
Between 1475-1519 most of the religious books published instructed readers, 
albeit at different levels, how to live in ways more pleasing to God. While the overall 
percentage of vernacular religious books declined in the first two decades of the 
sixteenth century, as did the percentage of books about death and post mortem 
judgement, the percentage of books about practical Christian living increased. English 
religion increasingly focussed on morality, penance, and the art of living in this world. 
The idea that religion was primarily about learning how to be righteous in order to 
avoid Purgatory was slowly taking precedence over the idea that religion was simply 
about devotional practice. 
131. Walter Hilton, The Ladder of Perfection (Scala Perfectionis), translated by Leo Sherley-Price, 
Introduction by Clifton Wolters, Penguin Books, 1988, p.2. STC 14042 (1494), STC 14043 (1507) and 
STC 14043.5 (1519). 
132. Ka/ender of Shepardes, STC 22410, folios Gviiir-Hir, (chapter 20). 
133. Ordynarye, STC 5198, fourth part, folios bb ivr-v. 
134. Ordynarye, STC 5198, fourth part, folios cc vv-vir. 
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This was a trend which reflected changing social requirements. London 
merchants, for example, who frequented the booksellers around St Paul's and Fleet 
Street, were men and women whose livelihood depended on the viability of a learned 
moral code grounded in trust, honesty, and fair dealing. Their success depended upon 
sound management of time and money, and on the ability to make informed decisions. 
They could not simply rely on repeating the activities of past generations, so theirs was 
a culture which valued practical education, knowledge and books. And their religious 
outlook appreciated the importance of a moral education which advised them how to 
keep the eternal accounts balanced in their favour. This was why books like the 
Kalender of Shepardes with their delightful illustrations became so popular. 
On the eve of the Reformation in England much more was written about Heaven 
and Hell than about Purgatory because Purgatory was the subject of devotion, not 
catechesis. Purgatory belonged much more to a collective spirituality enriched by story, 
than to a culture whose spirituality was becoming mundane and oriented towards 
learning how to live righteously in everyday society. This world had become the main 
stage on which the drama of salvation was played out, so Purgatory was not quite so 
"good to think" as it had been in the thirteenth and fourteenth centuries. During that 
earlier period the Church had institutionalised its sacramental and punitive systems to 
such an extent that by the tum of the sixteenth century it was possible for most ordinary 
men and women to learn how they had erred and broken God's commandments. Unlike 
the poor pilgrim in Deguileville's Pylgremage of the Sowle, they could be aware of their 
sins and avail themselves of the sacraments and indulgences of the Church in order to 
be restored to grace. 
Most people simply took the idea of Purgatory for granted: they said their 
prayers, bought their indulgences and continued founding chantries; and those for 
whom religion was a serious business assumed that the best way to achieve salvation 
was to learn their Creed and Pater Noster, to perform acts of devotion, and do penance 
in this world rather than the next. A clear understanding of Purgatory had not become 
established in simple catechetical doctrine as had the idea of the Last Judgement and 
Hell. Nevertheless, the vague plurality of ideas about Purgatory which encompassed so 
much of religious culture did not cause much intellectual discomfort to devotees early 
in the sixteenth century. But when Luther's doctrine of salvation by faith began to filter 
into England some time after 1517 waves of controversy began to unsettle the shape of 
belief. 
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The 1520s: Consolation and Controversy 
On the eve of the Reformation, despite an occasional outburst of iconoclasm and 
the odd serious tithe dispute, the English were generally content with their religious 
culture. As Professor Scarisbrick has argued, "they accepted the efficacy of the mass, 
prayer for the dead ... and numerous other ways of intercession and expiation which 
bequests to altars, lights, organs, church-building and so on afforded ... The old order 
was still part of the fabric of society, still part of the air people breathed, still as much a 
part of the accepted scheme of things as the sun and the moon."1 But just as the sun and 
moon were taken for granted as being immutable so too were the basic beliefs which 
underpinned the religious social system. 
Nevertheless the protestant rumblings in Germany struck chords of concern 
amongst some of the English ecclesiastics who had the most to lose if the old system 
were attacked. Any form of social protest was regarded with suspicion by men like 
Thomas Wolsey whose rapid rise to power fortified his ego at the expense of his 
popularity. Winning the confidence of the young Henry VIII Wolsey had quickly risen 
in the ranks of secular and ecclesiastical authority to become Lord Chancellor, 
Archbishop of York, Cardinal and legatus a latere to Rome. His proud self 
aggrandizement, egotistical display of wealth, financial demands in Parliament, 
repression of the nobility, development of Chancery jurisdiction at the expense of the 
influential lawyers, his voracious appetite for clerical privileges, and his propensity to 
curry favour with Rome attracted enemies.2 Nevertheless the style of this butcher's son 
from Ipswich suited Henry and between them they managed to run the affairs of state 
their way. Needless to say Wolsey and Henry were not about to allow any anti-
establishment Lutheran ideas to shatter the status quo. 
On October 31 1517 Luther had made evident his abhorrence of many 
contemporary religious practices, especially the traffic of indulgences. Bainton still 
provides the best account of the story, which shows how different the German political 
situation was from that in England. At the time Leo X was pope. He had squandered 
the resources of the Holy See in spite of needing them to complete the ambitious task of 
building the new St Peter's. Meanwhile Albert of Brandenburg was aspiring to the 
archbishopric of Mainz which would make him primate of all Germany, a position for 
which he would have to pay dearly. After the financial negotiations between Albert and 
Leo were settled, the pope granted Albert the privilege of dispensing an indulgence in 
1. J.J. Scarisbrick, The Reformation and the English People, Basil Blackwell, Oxford, 1984, 
p.12. 
2. For one of the best portraits of Wolsey see Jasper Ridley, The Statesman and the Fanatic, 
Constable, London, 1982. For brief details see AG.Dickens, The English Reformation, Fontana 
Paperbacks, 1967, p.63. 
his territories for eight years. Half the proceeds would reimberse the Fugger banking 
house for advancing Albert's expenses, the other half would go to the pope for 
rebuilding St Peter's. 
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These indulgences provided amazing concessions and consolations. Subscribers 
would enjoy a plenary and perfect remission of all sins. They would be restored to the 
state of innocence which they enjoyed in baptism and would be relieved of all the pains 
of Purgatory. Those securing indulgences on behalf of relatives already in Purgatory 
need not themselves be contrite or have confessed their sins. 
This was all too much for Luther. On the eve of All Saints when Frederick the 
Wise would proffer his indulgences, he posted a placard on the door of the Castle 
Church at Wittenberg displaying his ninety five theses for debate.3 One of his main 
points was to deny that the pope had power to release souls from Purgatory, but he was 
willing to reverse this judgement if the Church so pronounced. If the pope did have the 
power to do so, why in the name of love, asked Luther, did he not abolish Purgatory by 
letting everyone out? The only power that the pope had over Purgatory, he argued, was 
that of making intercession on behalf of souls, an authority which could be exercised by 
any priest or curate in his parish. 4 
At this point Luther did not deny the existence of Purgatory but his concept of it 
was more symbolic than literal. Personal spiritual traumas prompted Luther to argue 
that, "God works by contraries so that a man feels himself to be lost in the very moment 
he is on the point of being saved ... Man must be consumed with horror. This is the pain 
of Purgatory. I do not know where it is located, but I do know that it can be 
experienced in this life. "5 Luther took no steps to spead his theses or his explanation of 
them among the people but others surreptitiously translated them into German and gave 
them to the press. 
Cuthbert Tunstall, who would soon become bishop of London in 1522, was only 
too aware of Luther's protests. He was a man of great learning, a valued diplomat and 
had been chancellor to the Archbishop of Canterbury before his appointment as Master 
of the Rolls in 1516. On royal diplomatic work in Germany he sensed the danger of 
Luther's ideas and realised the potency of the printed word and its potential threat to the 
old faith. So in January 1521 he wrote to Wolsey warning him to forbid printers and 
booksellers from importing or translating Luther's works. 6 
The following May Wolsey, who had issued one or two indulgences himself,7 
exercised his spiritual authority and conducted an ostentatious burning of Luther's 
books before an enormous London crowd at St Paul's Cross. Attended by a throng of 
3. Roland Bainton, Here I Stand, A Life of Martin Luther, Abingdon Press, Nashville, 1978, 
pp.56-60. 
4. Here I Stand, p.62. 
5. Here I Stand, p.63. 
6. Susan Brigden, London and the Reformation, p.157. 
7. STC 14077c.42 and .43 in 1518. 
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peers, bishops and foreign ambassadors Wolsey walked to the cathedral under a golden 
canopy borne over him by four doctors of divinity. After Mass they processed into the 
churchyard where Wolsey took his seat on a raised platform and presided over the 
event.8 For two hours the conservative Bishop of Rochester, John Fisher, preached 
plainly and directly against the Lutheran heresy. First Fisher paid tribute to Luther's 
learning and the apparent purity of his life, but then denounced him for his pride, the sin 
of Lucifer, which annulled all his virtues and led him to set up his own opinions against 
the weight of authority of the pope, the Church and all learned catholic doctors. Right 
from the start Fisher penetrated to the heart of the Lutheran position attacking the 
doctrine of justification by faith alone, the appeal to scripture alone as well as the 
rejection of papal authority.9 Wynkyn de Worde printed Fisher's sermon against Luther 
that same year and again in 1522. 
Advertising Luther's ideas to multitudes who may never have otherwise heard of 
them, however, could have actually done more to spread Protestantism than to impede 
it.10 This was the pope's concern later in 1521. Unlike Wolsey, he was making an 
effort to avoid the public airing of controversy and declined Wolsey's suggestion that 
Henry's latin Assertion of the Seven Sacraments be received at a public consistory. On 
10 October 1521 Clerk, the English Ambassador to Rome, wrote to Wolsey explaining 
that the pope had decided against the publicity because "men's minds were so much 
infected with Lutheranism, and the people so frowardly disposed, that he was afraid of 
stirring a controversy" .11 In actual fact the stirrings of the early 1520s hardly made a 
ripple on the comfortably warm waters of English religion, but over the next few years 
they were gradually over-heated by flames of fervent evangelicalism from abroad and 
pockets of discontent at home. 
Problems for booksellers 
The impact on booksellers of Wolsey's exercise of domestic ecclesiastical power 
was intensified by his foreign policy. Between 1500-1514 the average number of books 
produced in England each year was 44 with the average number of vernacular religious 
texts being 6.6. Between 1515-1521 that annual average rose to 72 with the vernacular 
religious text average rising proportionately to 9 .1. During the next three years, 
8. C.S. Meyer, "Henry VIII burns Luther's Books, 12 May 1521", Journal of Ecclesiastical 
History, volume 9, 1958, pp.173-187, pp.185-186; AG.Dickens, The English Reformation, 
1967, p.103; Susan Brigden, London and the Reformation, pp.151-2; Jasper Ridley, The 
Statesman and the Fanatic, p.94; L&P, iii/1/1273. 
9. STC 10894, The Sermon of John Fisher the bysshop of Rochester made agayn the pernicious 
doctryne of Martin Luther. Also see Michael Macklem, God Have Mercy: The Life of John 
Fisher of Rochester, Oberon Press, Ottowa, 1967, pp.57-58; and Richard Rex, "The polemical 
theologian", pp.109-130 in Brendan Bradshaw and Eamon Duffy, Humanism, Reform and the 
Reformation: the career of John Fisher, Cambridge University Press, 1989, pp.110-111. 
10. Susan Brigden, London and the Reformation, p.156. 
11. Clerk to Wolsey, L&P, iii/2/1654. 
however, the annual average number of books produced fell to 51 with the average 
number of vernacular religious books declining disproportionately to only 3.3. 
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The general fall in book production most probably resulted from financial 
constraints imposed by England's war with France between 1522-1525. In order to 
finance the unpopular war, Wolsey and Henry squeezed unparalleled sums of taxation 
out of all classes.12 But what was even more crucial for English printers was that, since 
only one paper mill had ever been established in England, 13 they were dependent upon 
the importation of paper from France14 which was, of course, hindered by the war. IS 
The disproportionately sharp drop in vernacular religious works, however, was most 
likely the result of the unforgettable impact Wolsey's book burning had on London's 
printers and the powers of censorship which Cuthbert Tunstall exercised in the early 
1520s. Presumably printers were not about to risk their valuable paper on either 
dubious or out-dated works. 
Control of the press rather than preventative education was the English 
conservative's preferred means of combatting heresy. Consequently on 12 October 
1524 Tunstall called London's booksellers, among whom was Wynkyn de Worde, to 
appear before him in an upper room of his palace. He warned them against importing 
any books printed in Germany or any other books whatever containing Lutheran 
heresies. Moreover, they were not to sell or part with any books already imported 
unless they first showed them to the Lord Cardinal, the Archbishop of Canterbury, the 
Bishop of London or the Bishop of Rochester, that is Wolsey, Warham, Tunstall or 
Fisher.16 
Tunstall's monition said nothing about the licensing of books produced at 
home,17 a factor which may have contributed to the usually conservative Wynkyn de 
Worde publishing John Gough's translation of Ryckes' The ymage of loue (STC 
21471.5) in 1525. The book was prepared for the sisters of the Syon community, and its 
author despaired of finding the image of love in traditional religious practices, claiming 
that love's only true image could be discovered in Holy Scripture. But in conventional 
tones he added that the more the beholder aspires to a life of purity and charity, the 
12. W.G.Hoskins, The Age of Plunder, Longman, London, 1976, p.183. 
13. This was established in Hertford by John Tate, son of a Merchant Adventurer, and Wynkyn 
de Worde is known to have used his paper on several occasions. See Richard Hills, Paper 
Making in Britain 1488-1988, Athlone Press, London, 1988, pp.7-9. 
14. C.G.A. Oay, Economic Expansion and Social Change, England 1500-1700, Volume II, 
Industry, Trade and Government, Cambridge University Press, 1984, p.38; D.C. Coleman, The 
Economy of England 1450-1750, Oxford University Press, 1977, p.87. 
15. According to Rider's chronological catalogue of STC books the number of publications also 
dropped between 1513-1514 during Henry's earlier French campaign. 1544 also saw a slight 
reduction but as there were still 105 publications that year there was obviously no severe paper 
shortage. 
16. In his Early Tudor Drama, AW.Reed reproduced a close translation of Tunstall's monition, 
as recorded by his Vicar-General Richard Foxford. A.W.Reed, Early Tudor Drama, Methuen, 
London, 1926, pp.165-166. The Vicar General's book is located at the Greater London Record 
Office, DL/C/330 and the relevant folio is 103r. 
17. Reed, Early Tudor Drama, p.166. 
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more will he perceive the image of God.18 Later, Thomas More realised that The ymage 
of loue was intended for religious persons and described it in a spirit of admiration.19 
Nevertheless in 1525 Tunstall's scrutineers interpreted the work unfavourably and on 
December 19 Wynkyn de Worde was called before the court at Saint Paul's Cathedral 
and ordered to recover the sixty copies from Sion and all the others he had sold.20 So 
the early 1520s was a troublesome time for printers and sellers of religious books. 
Perhaps in reaction to the mood of the times the number of latin books published 
between 1522-1524 reached an all time high. Since Latin was the language of the 
Church and of educated culture in general, textbooks to teach latin grammar and 
vocabulary had been regularly produced in England from 1485 onwards. They 
accounted for 8% of all printed books between 1475-1499 and 20% between 1500-
1519. In 1522, however, they constituted 34.7% of the books published and in 1524 the 
percentage peaked for the entire Tudor period to 38.1 %. Presumably this was because 
the demand for school books and brief vocabulary texts remained steady even during 
financial crises. 
Traditionalist Response to Controversy 
From the early 1520s booksellers and printers, whether they liked it or not, were 
thrust into the heart of English religious controversy. Theirs was a medium which 
could be smuggled, disseminated and read in secret so protestant authors exploited 
printing to the full. Traditionalists, on the other hand, were slow to marshal their 
resources and commission short vernacular books that would buttress the doctrines 
which Lutherans had begun to undermine. Old suspicions of theological texts written in 
English probably lingered from the days when they were associated with heresy; and 
latin religious incunabula had never been particularly popular. On average not more 
than one or two had been published each year since the early 1480s. But in 1523 no less 
than eight were printed, a number never reached again, not even during the reign of 
Mary thirty years later, which suggests that some attempt at least was made by 
conservatives to fortify themselves against the new controversies. 
Among the bastion of latin religious books published in 1523 was John Fisher's 
Assertionis Lutheranae confutatio a scholarly obscenity-free refutation of Lutheranism 
which included a reassertion of traditional ideas about Purgatory. By no means, 
however, was Purgatory unduly emphasised. Indeed, when Fisher wrote the Confutatio 
he had no idea that Purgatory would eventually become a topic of heated debate; and he 
certainly was not about to start one in the early 1520s. 
18. The most detailed description of the ymage of loue is in Jan Rhodes, "Private Devotion", pp. 
257-262. Also see Susan Brigden, London and the Reformation, pp.80-81; E. Ruth Harvey, 
"The Image of Love", Appendix A in The Complete Works of St Thomas More, Volume VI, part 
II, edited by T.Lawler, G. Marc'hadour, R. Marius, Yale University Press, 1981. 
19. Quoted by A.W.Reed in Early Tudor Drama, p.167. 
20. Full details of the procedings are in AW.Reed, Early Tudor Drama, pp.166-167. 
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One of the best orthodox vernacular attempts to fortify traditional belief during 
the 1520s was the Exoneratorium Curatorum published six times between 1518-1525 
(STC 10628-10632) and again in 1530 (STC 10633). Even so, it was not written 
originally to counteract Protestantism. First published in 1516 (STC 10627 .5) the 
Exoneratorium was a 14 folio work containing translated sections from the Provincial 
Constitutions of John Peckham, the Franciscan archbishop of Canterbury between 1279-
1292. Originally it was written for those having the cure of souls but the tone of the 
abridged English version suggests that it was edited with lay readership also in mind. 
Its exposition of the seven deadly sins, in particular, was intended to help readers in 
their personal reflection before attending confession.21 A copy was owned by Dame 
Margaret Nicollson, probably a nun, further suggesting its "do-it-yourself" qualities.22 
Like most vernacular religious confessionals of the period it took the existence 
of Purgatory for granted, paid it little attention and in no way used it to frighten the 
faithful. Satisfaction, the author argued, "shall be reasonable lymytted after y- quantyte 
of your synnes".23 By virtue of the sacrament of penance, he explained, the pains of 
Hell which sinners deserved were changed to "temporall payne of this worlde or of 
purgatory. And if the payne or penaunce enioyned by the preest which standeth 
pryncypally in prayer/ in fast/ and in almesse dede ... be suffycyent ... for y- quantyte 
of your synnes/ then that fulfylled y- payne of purgatory. "24 Readers were consoled 
with the hope that Purgatory could be avoided. Like many other traditional texts the 
Exoneratorium did not instil fear of punishment in the afterlife. 
William Bonde of the Syon community was one of the few early sixteenth 
century traditionalists who was proactive in harnessing the power of the vernacular 
press. His lengthy Pylgrimage of perfection (STC 3277), for example, was published in 
1526, and stands as the last substantial exposition of the Christian life to be written in 
the medieval tradition.25 Primarily it advocated the value of contemplative religious 
living, but it also included criticism of Wycliffe and Lutheran heresies in the course of 
its fifteen chapters devoted to the Creed. Bond did not defend the penitential 
compromises which Luther had berated, but he confirmed that indulgences could be 
drawn on the accumulated merits of the Church; and made it clear that a good life aided 
by the sacraments was able to wipe away sins completely. Those who relied on pardons 
for their salvation, he argued, must bear the full pain of Purgatory. 26 Though a piece of 
21. See Exoneratorium (STC 10632) folio avir. This edition was published by Pepwell in 1525 
and is identical with STC 10628 published by de Worde in 1518. 
22. T.A. Birrell, "The Printed Books of Dame Margaret Nicollson: A Pre-Reformation 
Collection", pp. 27-33 in J.Bakker, J.A. Verleun and J.v.d.Vriesenaerde (Eds), Essays on 
English and American Literature and a Sheaf of Poems, Amsterdam, 1987, pp.30-31. See also 
Jan Rhodes, "Private Devotion", p.145. 
23. Exoneratorium (STC 10632), folio Biiiir line 27. 
24. Exoneratorium (STC 10632), folio Biiiiv lines 6-13. 
25. Jan Rhodes, "Private Devotion", p.52. 
26. Jan Rhodes, "Private Devotion", p.57. 
profound devotional writing, Bond's Pylgrimage was too long and not suitable for 
popular consumption. 
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John Fisher's works, on the other hand, seem to have catered to the laity's 
appetite for affordable vernacular religious books. In addition to his sermons against 
Lutherans, Fisher's popular non-polemic Fruytfull saynges of Dauid was republished in 
1525 and 1529. Since it was published five times between 1508-1510, long before 
Luther posted his ninety-five theses, it was obviously not written with the intention of 
countering the effects of the new heresy. The Fruytfull saynges was actually a 
collection of sermons in which Fisher explained the meaning of the seven penitential 
psalms, and which appealed to the growing lay interest in scripture. Nevertheless, 
Fisher was thoroughly conventional in his approach to penance and the afterlife, 
arguing that God would accept prayers, sacrifices and good works on behalf of souls in 
Purgatory. 27 
Without recourse to sensationalism Fisher suggested that there were three 
categories of people: those who died unpenitent and were bound for Hell; those who 
died penitent but not having made full satisfaction, the future occupants of Purgatory; 
and those whose penance in this life was sufficient to enable them to enter Heaven 
immediately. Purgatory, intimated Fisher, was a creation of God's mercy, where 
punishments were administered by angels.28 By no means was Fisher's Purgatory akin 
to that of Saint Catherine of Genoa (d.1510), who set new milestones in the process of 
distancing Purgatory from Hell and of identifying its flames with the love of God, but it 
was a long way from the monk of Eynsham's Reuelation. 
For all his reproaches against heretics, Fisher's general approach was one of 
consolation. He made no attempt to shock or frighten his readers with horrifying 
images of the afterlife, perhaps being influenced by the more sophisticated approach of 
the humanists. Rather, he stressed the importance of making proper satisfaction during 
one's earthly life in order to avoid Purgatory. 
During the late fifteenth and early sixteenth centuries a two-tiered approach to 
avoiding Purgatory had developed, neither of which involved much doctrinal education, 
so at this stage there was little need for traditionalists to write about Purgatory. On one 
level, lay fraternities flourished which allowed more and more people to enjoy the 
Church's treasury of merit. Indulgences, pious wills, lavish funerals, doles to the poor, 
and anniversaries had become part of the fabric of society. At a deeper level, dedicated 
personal piety was no longer confined to the cloisters and there was a growing body of 
literature aimed at those who sought to lead a devout life. The most basic and most 
frequently read were liturgical Books of Hours which contained the Little Office of the 
27. John Fisher, Fruytfull saynges of Dauyd, Wynkyn de Worde, 1508, STC 10902, folio aavir 
lines 28-31. See also Eamon Duffy, The Stripping of the Altars, Yale University Press, London, 
1992, p.79. 
28. John Fisher, Fruytfull saynges of Dauid, folio aavv, line 15. 
Virgin, the litany of Saints, Office of the Dead and various other prayers which 
provided the means whereby the faithful could pray in private. 29 
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Pious laity who sought to emulate the ways of religious turned to books like 
Thomas a Kempis' lmytacion of criste which was published five times between 1503-
1519 (STC 23954.7-23956) and again in 1528 (STC 23960). Thomas encouraged his 
readers to "live in such a way that death can never find you unprepared" because "when 
your last hour comes you will begin to think very differently of all your past life, and 
will bitterly regret being so careless". 30 "The patient man," he said "is already 
experiencing a deep and healthful purging ... It is better to prune out sins and cut out 
faults now than to preserve them for purifying later ... You must learn to suffer now to 
a small extent, so that you can then escape far worse suffering."31 In all probability the 
devout assumed that they would avoid Purgatory by leading a penitent life in the here 
and now. 
Devotional books like The Dyetary of ghostly he/the (STC 6833-6836), written 
originally for religious sisters, warned against idleness, and advocated handwork, 
prayer, study and reading of scripture.32 It incorporated daily prayers, including one to 
the Virgin Mary which said, "at the hour of our death take us to thy protection". 33 Yet 
another devotional work, St Austin's Myrrour of the chyrche (STC 965-967) published 
three times between 1521-1529, included several lofty chapters on the three degrees of 
the contemplation of God, but primarily it was a text which facilitated proper confession 
through self knowledge and knowledge of vice and virtue. 
That men and women should learn to live appropriately in this world was the 
central theme of most traditional religious literature of the 1520s; and it was a theme 
which would not only continue but increase throughout the turbulent years of the 
following decade after Henry VIII broke with Rome. Good living brought with it the 
promise of avoiding Purgatory; consequently small books which instructed readers how 
to live well became increasingly popular. A little treatise known as The maner to lyve 
well, for example, was often included in Primers from 1529 onwards because it 
provided a short manageable formula for godly daily living. 34 Both its brevity and 
accessibility suggests that serious lay piety was more commonplace and easier to 
practise than it had been in the past. In order that their everyday life be sanctified, the 
29. For the most recent detailed description of Books of Hours see Eamon Duffy, The Stripping 
of the Altars, pp. 210-232. 
30. Thomas a Kempis, The Imitation of Christ, translated by Betty Knott, Fountain Books, 
1977, p.73. 
31. ibid, pp. 75-77. 
32. T.A. Birrell, "The Printed Books of Dame Margaret Nicollson", p.30. 
33. The Dyetary of ghostly helthe, Wynkyn de Worde, 1520, STC 6833, folio aiiiv lines 26-27. 
See Jan Rhodes, "Private Devotion", pp.39-40. 
34. It is discussed in Mary Erler, "The Maner of Lyue Well and the Coming of English in 
Francois Regnault's Primers of the 1520s and 1530s", The Library, Series 6, volume 6, no 3, 
1984; and is summarised in W.A.Pantin, "Instructions for a Devout and Literate Layman", 
Medieval Learning and Literature: Essays Presented to Richard William Hunt, edited by J.J. 
Alexander and M.T. Gibson, Clarendon Press, Oxford, 1976, pp.411-412. 
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devout were encouraged to say "the dirige and Commendations for all Christen souls, at 
least on holy days"; to shrive themselves every week to their curate and confess daily to 
God; and when they went to bed they were to think about "the Passion of Our Lord, or 
of your sins, or of the pains that souls have in purgatory or some other good spiritual 
thought" .35 By the late 1520s it was much easier to be a good Christian and avoid 
Purgatory than in the days when a dominant monastic piety demanded a vigorously 
ascetic lifestyle. 
Print and Purgatory in the 1520s 
The evidence of printed books in the 1520s suggests that an amenable version of 
traditional piety had taken root by that period - a piety which still took Purgatory for 
granted. But the evidence could well be skewed. Even before Tunstall's warning to the 
booksellers in 1524 English printers dared not incur Wolsey's wrath. This being so the 
subject matter of printed books during the early 1520s may not fully disclose the extent 
of protestant sympathy in London. What the range of publications does expose, 
however, is that for most of the 1520s conservatives did not feel the need to generate a 
new type of catechetical work to reinforce or explain the traditional beliefs which lay 
behind the practices being questioned by Protestants. 
On the whole printers were left with publishing the same sorts of religious books 
they had done for the past two decades. Hence only a handful of vernacular 
publications made mention of Purgatory. There was The Floure of the 
commaundementes of God in 1521, The Fruytfull saynges of Dauid in 1525 and 1529, 
and the Ka/ender of Shepardes in 1528. Apart from The maner to lyve well, Peter of 
Luxemburg's fifteen folio treatise, The nexte way to heuen, published in 1520 was the 
only book new to the 1520s which mentioned Purgatory. It was a penitential treatise on 
contrition, confession and satisfaction and opened by asking readers what they would 
say at the Day of Judgement. 
Like many others it drew on the writings of Saint Bernard so near the end of his 
work Peter encouraged his audience to ponder the awful fact of death and to think about 
where they would "lodge the fyrst nyght after that we shall be departed from this 
worlde", either "in to paradyse in to purgatory or in to hell". "And yf ye goo in to 
paradyse," he said "ye shall be ashamed yf ye be not as well anourned with vertues as 
those that ye shall there fynde. And yf ye go in to purgatory charged with synnes ye 
shall suffre there payne ryght horryble. And yf ye go in to hell ye shall haue there 
shame & payne perpetuall horryble & meruayllous more than man ne may speke. "36 
Peter, however, did not embellish or even elucidate what hellish suffering entailed; nor 
did he presume that Purgatory was mandatory. 
35. Pantin, "Instructions for a Devout and Literate Layman", pp.411-412. 
36. Peter of Luxemburg The nexte way to heuen, Wynkyn de Worde, 1520, STC 19795, folio 
Ciiir lines 3-11. 
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On the whole during the 1520s churchmen did not use literature to exploit the 
basic human anxiety about death and the afterlife. Even the Ars Moriendi books were 
markedly absent during the entire decade. The Exoneratorium Curatorum contained 
several folios rehearsing the temptations Christian souls experienced at their hour of 
death. But no edition of the Art of Dying had been published since 1506 and The 
Dyenge Creature had not been published since 1514. It was not until the flames of 
controversy began to flare in the early 1530s that this genre was reintroduced. 
Before controversy broke out and traditionalists became fraught with anxiety, 
they had developed a tendency to write with greater sensibility and a more delicate style 
than their predecessors. One of the most popular and more delicate religious 
books of the 1520s was The mirroure of go/de for a synfu/l soule, translated into 
English by Margaret Beaufort, mother of Henry VII, perhaps at the suggestion of her 
confessor, John Fisher.37 At the time The mirroure was attributed to Dionysius the 
Carthusian but now thought to be written by the Carthusian, Jacobus de Gruitroede. 
The text would have come into England via the Carthusian Charterhouses who for some 
time had played an important role in writing, copying and disseminating religious texts, 
and whose patrons and founders were some of the most powerful and wealthy English 
nobles of the age.38 First appearing in 1506 (STC 6894.5), it was published four times 
between 1522-1526 (STC 6895-7.5). Possibly its association with Fisher's royal 
patroness accounts for Wynkyn de Worde publishing it twice in 1526, the year after his 
altercation over the Ymage of loue. 
Figure 14 
The book's connection with royalty was advertised on its title page with the 
Royal Arms occupying almost half the space. Below the Arms was the portcullis badge 
of the Beaufort family and to the right of the portcullis was a crowned Tudor Rose, an 
37. T.A. Birrell, "The Printed Books of Dame Margaret Nicollson", p.29. 
38. Hilary M. Carey, "Devout Literate Laypeople and the Pursuit of the Mixed Life in Later 
Medieval England", Journal of Religious History, volume 14, no 4, 1987, pp. 361-381, p.371. 
emblem usually associated with Henry VII, but here it was emblazoned with the IHS 
symbol, the monogram of Christ.39 (See figure 14.) 
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The Mirroure was divided into seven chapters for the seven days of the week, 
"to thentent that the synfull soule solyed & defouled by synne maye in euery chapytoure 
haue a newe mirrour wherein he ma ye beholde and consydre the face of his soule". 40 
Its main sources were allegedly the traditional saints Bernard, Gregory and Augustine 
and still in the old contemptus mundi tradition its chapters covered the following topics: 
the filthiness and misery of man; sins and their effects; penance; the need to flee the 
world; the false riches and vain honours of the world; how men ought to dread death; 
and finally the joys of Paradise and pains of Hell. 
Like many early religious books it demonstrated the inextricable link between 
social reality and theological doctrine. In the first chapter the author said, 
by synne the synner is iuged to the Iebet of hell & for so moche as the 
la we of god is not farre dyfferent fro the la we of man. Therfore in 
lyke maner all the brekers of the la we of man whiche dothe trespace 
agaynst the kinges Royall magestye be worthy to dethe and ought to 
be punysshed corporally. So in semblyable wyse y- pore and 
miserable synners whiche haue offended not onely the temporall 
prynce but to the heuenly kynge ought well to be condempned & to be 
hanged in hell perpetually.41 
The mirroure was particularly suitable for translation by a woman of royal rank, 
whose idealised lifestyle as still one of withdrawal from the world. Its description of 
Hell was more civilised than other contemporary works: a realm where there was 
"sorowe without ioye hungre without meete/ thyrste withoute drynke/ derkenes without 
lyght/ putryfaccyon and stynke withoute ony good odoure or smell/ sorowe without 
conforte/ waylynge without remedy/ wepyng without ende/ noyes & pyteous 
clamacyons without silence/ howlynge without ioye or rest/ brennynge fyre without ony 
quenchynge/ wynde without tranquylyte/ colde without a temperaunce or mene heete 
without ende/ and all euyll without hope of good" .42 And further still the legitimacy of 
social rank was taken for granted by the author's presumption that the class of person 
injured by a crime determined the seriousness of the crime itself. He said that according 
to Chrysostom, 
an iniure or wronge done to a persone is to be consydered as the 
persone is. A lytell offence done to a grete persone in dygnyte is 
39. This politico-religious woodcut was also used by Wynkyn de Worde in 1506 on the title 
page of Justices of the Peace (STC 14863). He used it again in 1509 on An elegy on the death 
of King Henry VII (STC 13075) and in 1511 on Lydgate's Gouernaunce of Kynges (STC 
17017). Pynson used it in 1512 on Whytston's De iustitia et sanctitate belli (STC 25585), and 
Notary used it in 1518 in the Ka/ender of Shepardes (folio fiv v). But Pynson's 1506 edition of 
The mirroure of golde (STC 6894.5) seems to have been the first religious text with the woodcut 
adorning its title page. 
40. The mirroure of goldefor a synfull soule, Wynkyn de Worde, 1526, (STC 6897) Prologue 
folio Aiiv lines 25-29. Brief details are given in Rhodes, "Private Devotion", pp. 112-113. 
41. The mirroure of golde, STC 6897, folio Bvv lines 13-23. 
42. STC 6897 folio Giiiiv lines 14-24. 
grete and a grete cryme committed to a symple bodye is compted but 
as a lytell faulte. 43 
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Finally, The mirroure's orientation towards the established social hierarchy is suggested 
by the fact that it made no mention of kings, princes or prelates suffering in the afterlife. 
Indeed it gave little attention to Hell and made no reference at all to Purgatory. 
Relative silence about Purgatory in early printed books does not mean that the 
doctrine had paled into complete insignificance. Quite a few of the vernacular religious 
books were intended for an already devout audience who took Purgatory and its 
avoidance for granted. One such audience was the women of Syon whose Brigidine 
spirituality was thriving. The Fathers of the Syon community often wrote small books 
in English for them such as the Dyrectory of the Conscyence attributed to William 
Bonde published in 1527 and Richard Whitford's The lyfe of perfection published in 
1528.44 
The apparent proliferation of books written for pious folk, however, conceals the 
spiritual concerns of what was probably the majority of the middle and upper class laity 
and many of the secular clergy. Theirs was more a religion of devotion through ritual 
and fraternal solidarity than of contemplation and intellectual stimulation. They made 
their private devotions, attended mass and annual confession, decorated their churches, 
made pious provisions in their wills, and during the 1520s some still continued to 
purchase indulgences for the eternal health of their souls. 
Between 1520-1529 forty-nine indulgences are known to have been printed in 
England, most of them in the early years of the decade. Twenty three of these were 
letters of confraternity so their sole purpose was not to provide remission from 
Purgatory. And one of the three indulgences published in 1527, STC 14077c.146, was a 
symbol of royal fealty more than a token of post mortem dread. This indulgence in 
Latin and English was issued by Thomas Wolsey in return for those who said a psalm, 
Pater Noster and Ave for the prosperity of Henry VIII. As the decade wore on fewer 
indulgences were produced: despite Wolsey's efforts Lutheran theology seems to have 
irrevocably damaged the pardoner's trade. 
Adherence to the old religious ways in England was not unsettled by Protestants 
alone but also by the school of Christian humanists and reformed catholic thinkers. 
Most notable among these was Erasmus who advocated the eventual translation of the 
scriptures into English because he hoped that one day ploughboys, weavers and wedded 
wives could read or have read to them the psalms and gospel. 45 Erasmus satirised 
clerical inadequacy and lay superstition in his latin Praise of Folly but he was never 
ostracised as a dangerous Protestant. He was a close friend of John Fisher, and Thomas 
43. STC 6897 folio Ivr lines 6-10 
44. See Jan Rhodes, "Private Devotion", pp.52-73. 
45. See Jan Rhodes, "Private Devotion", p.253; John McDialTilid, "Humanism, Protestantism, 
and English Scripture",Journal of Medieval and Renaissance Studies, volume 14, 1984, pp.121-
138, p.124; Susan Brigden, London and the Reformation, p.71. 
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More referred to him as his "darling",46 perhaps because Erasmus had gone out of his 
way to dissociate himself from Luther. In 1521 he had written to Archbishop Warham 
saying that he hoped other Christian princes would follow Henry's example in standing 
against Luther, whom he regarded as a man who had sent strife into the world, 
anathema to humanism. "Great as were the evils of the Church", said Erasmus "the 
remedy is worse than the disease."47 In March 1522 he wrote to Wolsey again denying 
any association with Luther.48 Erasmus' aim was not to overturn past religious 
conventions but simply to impose upon them another layer of meaning, "the ethical 
dimension of religion as distinct from formal dogma". 49 
In 1526 an English translation of Erasmus' De immensa dei misericordia was 
published cum privilegio by the king's printer Thomas Berthelet.50 It was translated at 
the request of Margaret, Countess of Salisbury,51 who was mother of the future Cardinal 
Pole and later executed for her association with the conservative faction. The Sermon 
was the first of Erasmus' works to be published in English and its forty-five folios were 
saturated with a careful and varied array of biblical stories and quotations glossed over 
by Erasmus' own eloquent rhetoric which undeniably convinced readers that God was 
indeed merciful. His calm emphasis on the mercy of God was entirely different from 
the old story-telling approach which often included threats of God's punishments. 
Straddling the barriers of class, at the outset Erasmus argued that there was "none so 
yonge nor so olde/ or so lowe or so high byrth/ so poore nor so riche/ so bonde nor so 
fre, so counnyng nor so rude, so wicked nor so iuste/ but that he hath often tymes bothe 
proued the mercy of our lorde/ and nedeth the mercy of our lorde".52 
Erasmus encapsulated the underlying theme of his sermon by quoting the psalm 
"our lorde loueth mercy and iugement/ all the erthe is full of our lordes mercy". He 
then argued that "ones only is made mencion of iugement/ but mercy is twyse 
rehersed".53 This was a profound shift from the !inch-pin depiction of Christ-as-Judge 
in fifteenth century religion. But it was also an aspect of theology for which the 
foundations had been laid by the popular story of Christ's mercy mission in The 
46. Thomas More, The Confutation of Tyndale's Answer in The Complete Works of St Thomas 
More, volume VIII, edited by L.Schuster, R.Marius, J.Lusardi, R.Schoeck, Yale University 
Press, 1973, p.177. 
47. L&P, iii/2/1499. 
48. L&P, iii/2/2090. 
49. James D.Tracy, "Humanism and the Reformation", pp. 33-57 in Steven Ozment (Ed), 
Reformation Europe: A Guide to Research, Center for Reformation Research, St Louis, 1982, 
pp.36-37. 
50. Note that Berthelet may have taken the privilege to publish it for granted and was nearly 
penalised by a zealous court official in 1526, suggesting that the Bishop's officials had tightened 
their hold over the printers. See A.W.Reed, Early Tudor Drama, pp.169-170. 
51. Title page De immensa dei misericordia (STC 10474). 
52. Erasmus, De immensa dei misericordia, Thomas Berthelet, 1526, STC 10474, folio Biv 
lines 15-19. 
53. STC 10474 folio Civ lines 28-31. Also see folio Iiiiv lines 12-15. 
Harrowing of Hell. John Fisher, too, had often written of the mercy of God, hence 
Erasmus appealed to familiarity when he continued saying 
nat only y- erthe is full of our lordes mercy/ but also heuen and helle 
... 0 lorde they mercy is in heuen/ and ... They in helle perceived the 
mercy of our lorde/ whan he brake the gates of darkness & broughte 
out the prisoners into the heuenly kyngdome.S4 
Like all men who endeavoured to describe the attributes of God Erasmus 
resorted to anthropomorphism by asking his audience to consider that 
if a kyng shulde stablyshe rigorous lawes on a mankyller/ & after he 
had commytted manslaughter ones wolde pardone hym/ may hap it 
shuld be ascribed to his clemency ... but god y- is our kynge, our 
father, our lorde, our spouse, excepteth no kynde of syn, he prescrieth 
no nombre of synnyng, as ofte as we amende he releaseth our peine: 
whiche his euerlastynge lawe thretneth/ he receyueth us in to his 
household/ he leadeth us in to the chambre of his charite/ & he nat 
onwly receyueth us but also forgyueth all our offences.SS 
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Proceeding in the same vein Erasmus made it quite clear that he did not condone 
leniency toward sin. Rather, he encouraged his audience to submit the health of their 
souls to God's dealings just as they submitted their bodies to the care of a physician.S6 
Erasmus believed that God used temporal calamities to purge his children from sin and 
circumvent even worse suffering in Hell, but most of all he reiterated the idea that God 
forgave sin and the everlasting pain it deserved if the culprit was willingly sorry.S7 
According to Erasmus repentance was the kernel of salvation. Had Adam 
repented when he was called to confession instead of blaming Eve for his sin, and had 
Eve repented instead of blaming the serpent, God would have had mercy on them and 
not expelled them from Paradise. ss Repentance, however, ought not be left to the hour 
of death but practised throughout the whole of life. Consequently Erasmus abhorred the 
practice "of olde tyme" when people delayed baptism until their death bed in the hope 
of prolonging the remedy of penance,S9 arguing that the water of tears always remained 
to wash away filthy sin.60 So underneath all his humanist eloquence Erasmus was still a 
traditionalist who espoused contrition, almsgiving and fasting as means of obtaining 
God's mercy.61 
There were no startling revelations in Erasmus' Sermon on the mercy of God, 
but his bold assertion that God was abundantly merciful and generous further eroded the 
Church's commonplace teaching that God was a great judge who ought to be feared. Of 
course God's mercy was not a new or revolutionary concept, but emphasis on this 
54. STC 10474 folio Ciir lines 3-9. 
55. STC 10474 folio Diir line 6 - Diiv line 4. 
56. STC 10474 folio Eiiirlines 10-17. 
57. STC 10474 folio Hiiiv especially lines 14-19; folio rnr lines 7-24. 
58. STC 10474 folio Liiir lines 25-30. 
59. STC 10474 folio Kiiirlines 10-15. 
60. STC 10474 folio Kiiv lines 27-28. 
61. STC 10474 folio Mir lines 14-18. 
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particular aspect of theology detracted from the idea that God was ever ready to exact 
satisfaction and punish souls in Purgatory. 
Only if the idea of Purgatory was compatible with other contemporary 
theological concepts as well as the general mentalite of the age could it be "good to 
think". And the idea was "good to think" when Christ was portrayed as a distant king 
who could not be approached directly but required the mediation of the saints or the 
Church. Clearly this is the kind of Christ one would expect to find in Dante's trilogy or 
The Pilgrimage of the Soul both of which rested upon an assumption that there was a 
yawning chasm between the soul's earthly reality and the presence of God. 
During the twelfth and thirteenth centuries in England Christ was often 
portrayed in majestic glory in the apse, chancel vault or on the chancel arches of parish 
churches. Eleven can still be seen, 62 the best being at Kempley in Gloucestershire 
where Christ is enthroned in the central part of the vault holding the Book of Life, with 
the earth as his footstool. Gradually, however, a change of feeling came about in that 
the transcendent figure of Christ became a less fashionable part of the complexity of 
late medieval Catholicism. It was displaced by a figure showing wounds of the 
Crucifixion, half naked, and often seeming to be endowed with familiar human 
feelings.63 The thirteenth century mural of the Doom at Ashampstead in Berkshire, is a 
good example of the beginning of this change. At the top of the picture the robe falls 
from the shoulder of Christ to reveal the wound in his side; blood falls from his feet and 
he lifts his hand to show the marks of nails. Similar portrayals of Christ were used in 
early printed religious books. 
According to the art historian Caiger-Smith the human associations of the figure 
of Christ became more and more emphatic in the fourteenth and fifteenth centuries. 
Wounds made the figure seem less formidable and emphasised his love and mercy. 64 
By the end of the fifteenth century the distant majestic Christ had become the Jesus of 
brotherhoods, guild plays and Images of Pity6S; and by the early sixteenth century his 
earthly life had become the single most popular subject of early printed religious books. 
So long before Erasmus wrote his Sermon on the mercy of God there was a growing 
conviction that Christ was viewing the world through benevolent eyes, a conviction 
which was part of a wider trend moving away from the contemptus mundi tradition of 
religion. 
62. See Appendix l; and A.Caiger-Smith, English Medieval Mural Paintings, Clarendon Press, 
Oxford, 1963, pp.129-182. 
63. Note that a portrayal of Christ in majesty is extant at Houghton Conquest in Bedfordshire 
from the fifteenth century. Like most religious changes this shift was not uniform. 
64. Caiger-Smith, English Medieval Mural Paintings, pp.4, 32-33. 
65. For example Hodnett nos.380, 381. No.390 in H orae ad us um Sar um (STC 15875) and 
Conuercyon of Swerers (STC 12943); and no.442 in the Ymage of Loue (STC 21471.5). Also 
see Eamon Duffy, The Stripping of the Altars, on Images of Pity and the cult of the wounds of 
Jesus, pp.238-248, plates 85, 100. 
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The visible portrayal of Christ's humanity, his incarnate nature, was an 
indispensable part of the network of late medieval catholic ideas which nurtured and 
supported the "reformed" ideas of the likes of Erasmus and Luther. On the best-selling 
list of early printed books was the very lengthy Speculum Vitae Christi translated by the 
Carthusian Nicholas Love. It had been published eight times between 1484-1525 
making it the most frequently published of all vernacular texts, apart from Mirk's 
Festivalis, before 1526.66 Thomas More in his Apology recommended the Speculum as 
suitable reading for lay people. Using a chronological narrative structure it was written 
in seven parts corresponding to the days of the week, beginning with the story of Adam 
and Eve's expulsion from the Garden which caused consternation in Heaven. Two of 
the four daughters of the King, Mercy and Peace, were in favour of restoring them. The 
other two, Justice and Righteousness, were not. Mercy claimed her superior position in 
Heaven and so a restoration plan was discussed.67 
Whereas other books structured around seven daily meditations such as the 
Contemplation of Sinners (STC 5643) drew attention to the pains of Hell in the sixth 
section, the Speculum was remarkably silent about this aspect of eschatology. 
Saturday's very brief meditation included a short description of Christ's harrowing of 
Hell with no mention at all of Purgatory. By the late fifteenth century many English 
traditionalists had come a long way from delivering an approach to religion based on 
fear. The shift was attenuated by Christian humanists like Erasmus and with hindsight 
one can see their movement towards a theology which emphasised the mercy of God 
and Christ's unique ministry, a much more consoling approach than emphasising the 
Four Last Things: death, judgement, Hell and Heaven. But for some that movement 
was far too slow. 
Protest and Purgatory 
Whereas many traditionalists like Love, Bond and Fisher focussed on personal 
piety as the chief concern of religion, there were others for whom broader social issues 
were more important. Rather than seeing the need for change and penance at an 
individual level they began to see problems with the whole system. Cuthbert Tunstall in 
particular had been diligent to safeguard the system against these protestors but the 
rising tide of Protestantism on the Continent slowly seeped into England through rifts of 
discontent with some of the clergy, especially in London. From the days of Wycliffe 
there had been a gradual decline of confidence in the institutional Church and Cardinal 
Wolsey certainly didn't help matters. Neither did the affair with Richard Hunne in 
1517. 
66. STC 3259-3266. See Jan Rhodes, "Private Devotion", pp.356-366. 
67. This "parliament of Heaven" was quite a commonplace image in late medieval religious 
texts. It was illustrated in a woodcut (Hodnett no.313) used, for example, in the Speculum Vitae 
Christi, and The Abbaye of the Holy Ghost. 
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In a society where people believed that a good life and a good death were 
essenatial for their salvation great responsibility fell on the shoulders of clergy who 
were expected to instruct, confess and impose penance on souls in their cure. For 
Catholics, as Susan Brigden has pointed out, "there was no salvation outside the 
Church, and without the priesthood admitting the laity to the sacraments their immortal 
souls were lost".68 Nevertheless, some clergy abused their privileges and neglected 
their responsibilities. Some rarely set foot in the parishes which provided their 
livelihoods. Some kept mistresses, drank too much and indulged in unlawful gaming. 
Although the sins of clergy were believed not to diminish the power of the sacraments, 
according to contempories like John Colet, the strength of sacerdotium depended upon 
the priest's good example.69 With the gradual improvement in lay education and 
growing prominence of London's merchant classes who, unlike the nobility, did not 
have family members among the clerical elite, the clergy were increasinly expected to 
behave in accordance with their estate. 
William Tyndale's books were the first protestant vernacular texts to infiltrate 
the English book market from abroad. At the beginning of his career Tyndale 
endeavoured to work within existing Church structures. As a young priest he came to 
London in 1523 seeking the patronage of Tunstall. Like Luther he believed that the 
truth about salvation was to be discovered in the bible alone so he was determined to 
translate the New Testament into English. Tunstall, however, advised Tyndale that "he 
had chaplains enough".70 Fortunately for Tyndale, Humphrey Monmouth a wealthy 
draper took him into his house where he stayed until early in 1524 when he was finally 
forced to leave for the Continent. Soon after he met up with Martin Luther71 and 
continued with his translation work. Eventually after great difficulty his New 
Testaments were smuggled into England in 1525 from the printing presses of Cologne 
and Antwerp. 
Since the days of Wycliffe vernacular translations of the bible had been linked 
with heresy and rejection of the institutional Church; and possession of them had to be 
under licence by the bishop. Tunstall was so concerned that he organised the purchase 
and destruction of Tyndale's translations. 72 Unfortunately for Tunstall, however, the 
purchase price of the New Testaments found its way back to Tyndale who could then 
pay for another print run in Cologne. So late in 1525 Tunstall and Wolsey had to act 
swiftly when they heard the news that another batch of New Testaments had been 
68. Susan Brigden, London and the Reformation, p.66. 
69. Peter Iver Kaufman, "John Colet's Opus de sacramentis and Clerical Anticlericalism: The 
Limitations of 'Ordinary Wayes"', Journal of British Studies, volume 22, no 1, 1982, pp.1-22, 
p.9. 
70. Susan Brigden, London and the Reformation, pp.106-107; AG.Dickens, The English 
Reformation, Fontana Paperbacks, 1967, p.106. 
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produced. They ordered aldermen to examine everyone in their wards concerning 
books of heresy. 73 
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Neither Tyndale nor book smugglers were daunted by Tunstall and Wolsey. In 
1526 Tyndale's Introduccion vnto the pistle to the Romayns found its way to English 
markets. And so the contest between Tunstall and the European-based reformers 
continued. On 25 October that same year thirty-one London booksellers were 
summoned before Tunstall and again warned about importing any books unless 
approved by himself, Warham or Wolsey.74 Tunstall won a partial victory. No English 
publishers dared to contravene the regulations, probably because they had far too much 
at stake. Besides vernacular religious printing accounted for only a small proportion of 
their trade. But many of the foreign merchants remained undaunted and Tyndale's work 
kept seeping in. 
By 1528 Tyndale had written two thoroughly protestant works, The Parable of 
the Wicked Mammon and The Obedience of a Christen Man. Both were published in 
Antwerp. The latter was the first book published in English to attack religious practices 
associated with Purgatory but its primary focus was to criticise the established Church, 
not to explore ideas about the afterlife. Indeed, doctrine seems to have concerned 
Tyndale far less than did politics. 
His outrage was inflamed in retaliation against clerics who had burnt his 
scriptures, preached against Luther, and whom he also believed were expropriating 
secular authority and misdirecting the king. No doubt with Wolsey in mind Tyndale 
claimed that nowadays bishops were saying to kings, "Your grace shall take your 
pleasure ... we shall dispense with you; we have power, we are God's vicars: and let us 
alone with the realm, we shall ... see that nothing be well: your grace shall but defend 
the faith only".75 
Early in his career as the king's almoner Wolsey offered to carry out all the work 
of government while the young Henry hunted and amused himself. According to his 
biographer and gentleman-usher, George Cavendish, Wolsey knew very well what he 
was doing. 
Having a secret intelligence of the King's natural inclination, so fast 
as the other councillors advised the King to leave his pleasure and to 
attend to the affairs of his realm, so busily did the Almoner persuade 
him to the contrary. Which delighted the King much, and caused him 
to have the greater affection and love for the Almoner. Thus the 
Almoner ruled all those that ruled before him. 76 
73. Susan Brigden, London and the Reformation, p.159, citing Corporation of London Record 
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Tyndale railed against the clerics who had condemned his New Testament 
because he believed that it was by reading the scriptures that ordinary folk could best 
lead godly lives. So he concluded his Preface to the Obedience of a Christian Man by 
saying, "that this forbidding the lay people to read the scripture is not for the love of 
your souls ... they permit and suffer you to read Robin Hood, and Bevis of Hampton, 
Hercules, Hector and Troilus, with a thousand histories and fables of love and 
wantonness, and of ribaldry, as filthy as heart can think, to corrupt the minds of youth 
withal, clean contrary to the doctrine of Christ. "77 
Tyndale's fury seethed on almost every page of the Obedience. "O how sore 
differeth the doctrine of Christ and his apostles," he said "from the doctrine of the pope 
and of his apostles! For if any man will obey neither father nor mother, neither lord nor 
master, neither king nor prince, the same needeth but only to take the mark of the beast, 
that is, to shave himself a monk, a friar, or a priest, and is then immediately free and 
exempted from all service and obedience due unto man."78 But by no means was he a 
social anarchist. Over and again he conveyed the traditional message that God's order 
was established through obedience to authority.79 Provocatively he circumvented the 
fundamental necessity of obeying the Church, thereby promulgating the radical 
protestant position that the State, and not the Church, was the chief mediator between 
human society and God. According to Tyndale, Christian obedience entailed 
submission to God's appointed rulers because God "hath given laws unto all nations, 
and in all lands hath put kings, governors, and rulers in his own stead, to rule the world 
through them. "80 This was a new kind of religious book. 
Convention has it that Henry read Tyndale's Obedience and claimed that it was 
"a book for me and for all kings to read".81 Strype tells the story from a manuscript left 
by Foxe. Anne Boleyn was given a copy of the book and lent it to one of her attendants. 
From there it was playfully carried off by her suitor who was so delighted with what he 
read, that he could not refrain from reading it even in the king's chapel. He was caught 
and the book was eventually turned over to Wolsey. Upon hearing this Anne begged 
Henry to have it returned. Once Anne had the book in her possession again she 
allegedly gave it to Henry to read who was supposed to have found it delightful. 82 
Tyndale's theology in the Obedience rested on the assumption that God was at 
work in the world. Again, this was not a new idea. It was, however, at odds with the 
old monastic contemptus mundi view of the world which had dominated Christian 
teaching for centuries. Fundamentally hostile to secular life, monastic spirituality 
77. William Tyndale, Obedience of a Christian Man, Preface p.161. 
78. Obedience of a Christian Man, p.173. 
79. Obedience of a Christian Man, preface, p.156. 
80. Obedience of a Christian Man, p.174 
81. John Strype, Ecclesiastical Memorials relating chiefly to religion and the reformation of it ... 
under King Henry Vil!, King Edward VI, and Queen Mary I, 3 volumes, Clarendon Press, 
Oxford, 1822, volume 1, part 1, p.172. 
82. Strype, Ecclesiastical Memorials, volume 1, pp.171-172. 
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regarded the flesh, the world and the devil as the soul's three greatest enemies.83 So by 
implication the world was the devil's playground and not an arena for legitimate godly 
activity. 
By the early sixteenth century the contemptus mundi orientation had been 
tempered by the work of the friars. The idea that God was at work in the world was 
further reinforced by the increasing level of parish vitality and gradually became "better 
to think" as law and order slowly became more established, and where it was possible 
for the catholic community to have confidence that governments would legislate 
according to Christian principles. 
When Tyndale wrote the Obedience in the mid 1520s not all Englishmen were 
bent on piety. While intellectuals like Erasmus and Thomas More were contemplating 
social improvements the young men of London were indulging in the pleasurable 
pastimes of gaming. So according to the chronicler, Edward Hall, in May 1526 "a 
proclamation was made against all unlawful games, and commissions awarded into 
every shire, for the execution of the same, so that in all places, Tables, Dice, Cardes, 
and Boules were taken and burnt. Wherefore the people murmured against the Cardinal 
saying: that he grudged at every man's pleasure, saving his own".84 
Although the effects of this legislation wore off fairly quickly, its enactment and 
enforcement by Church courts indicated that social structures were in place to enable 
the Church - society's moral police force - to have sway over everyday public 
behaviour. Hence it was possible for Tyndale and others like him to conceive that an 
earthly kingdom could be run in accordance with the principles of the Kingdom of 
Christ. Though Tyndale spurned the institutional Church he was nevertheless a product 
of its culture. 
Instead of churchmen interfering in politics Tyndale argued that society should 
be governed by the bible and the King. "God hath made the king in every realm judge 
over all, and over him there is no judge,"85 he claimed. Furthermore, he argued that it 
was "a monstrous thing that no man should be found able to govern a worldly kingdom, 
save bishops and prelates" because "Christ forbiddeth his disciples ... to climb above 
lords, kings and emperors in worldly rule ... God's word should rule only; and not 
bishops' decrees, or the pope's pleasure".86 All of this was a prelude to Tyndale's next 
section on the antichrist, whom he identified as the pope. 
This was the first time that a book printed in English had made such a claim 
even though the antichrist theme had been popular amongst Wycliffites of the late 
middle ages. Like many of the ideas which gained currency in the early days of the 
European Reformation, the politicisation of antichrist had deep roots. Bernard of 
83. For example see STC 1917, The Meditations of Saint Bernard, Wynkyn de Worde, 1496, ca 
xv - ca xviii. 
84. Edward Hall, Chronicle, p.712. 
85. Obedience of a Christian Man, p.177. 
86. Obedience of a Christian Man, pp.206-207. 
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Clairvaux, for example, had historicised aspects of apocalyptic writing. Political events 
such as the failure of the Second Crusade and the papal schism between Innocent II and 
Anacletus II (1130-1138) precipitated his strong opinion that Anacletus was the 
antichrist, "that beast, spoken of in the book of the Apocalypse ... (who now) occupies 
the See of Peter".87 So Luther was not breaking new ground when he came to a similar 
conclusion in 1520 that the current pope was antichrist. 88 
Protestant politicised eschatology was a far cry from the traditional stories 
which printers like Wynkyn de Worde continued to churn out. Only several years 
before the appearance of Tyndale's Obedience, de Worde had published a book which 
located the advent of the antichrist in the safe and distant future. Previously it had 
appeared as part of The arte or crafte to lyue well (STC 792 and 793.3) but in 1525 it 
was published separately as Here begynneth the byrthe and lyfe of antechryst (STC 
670.) The story was set in Babylon and Israel, not Rome, and recounted a legend 
popularised in the middle ages in which the antichrist was depicted as a future 
individual who would not appear until the Holy Roman Empire came to an end. 89 Since 
Charles V was no political weakling at that time, the prophecy posed no immediate 
threat. Indeed, it was quite irrelevant. A new genre of politicised eschatology was 
emerging. 
At about the same time that Tyndale's Obedience of a Christian Man was 
published another Englishman, John Frith, went into exile where he wrote his 
Revelation of Antichrist (STC 11394). The book was printed in 1529 by Tyndale's 
publisher in Antwerp, but unlike Tyndale's it was not an original work. The central part 
was translated from Luther's exposition of Daniel 8 in his De Antichristo (1521) to 
which Frith added a series of 78 contrasts between Christ and the pope, elaborated from 
a German tract of 1521 by Melanchthon.90 
Like Frith's work, Tyndale's extreme polemicist account of the antichrist bore no 
semblance to medieval legend. Void of any element of "story" his was accusatory in 
style, identifying several specific doctrines and practices with the misuse of papal 
power. The doctrine of Purgatory was one of these, particularly since it was tangled up 
in the complexities of politicised eschatology. Tyndale imagined the pope ordering 
renegades to be interrogated as to "what they hold of the pope's power, of his pardons, 
of his bulls, of purgatory, of ceremonies, of confession". And he imagined the pope 
ordering, "If they miss in any point, make heretics of them, and burn them."91 By no 
means did Tyndale single out Purgatory in his anti-papal tirade, but what he said about 
87. Bernard McGinn, "Saint Bernard and Eschatology", pp. 161-185 in Bernard of Clairvaux, 
Cistercian Studies Series: number 23, Cistercian Publications, Washington, 1973, pp.167-168. 
88. See the text of Luther's Against the Execrable Bull of Antichrist published in November 
1520 in Roland Bainton, Here I Stand, pp.125-126. 
89. See Richard Bauckham, Tudor Apocalypse, The Sutton Courtney Press, 1978, pp.92-93. 
Note that Bauckham dates the work as c1520 which is the old STC date. 
90. Richard Bauckham's Tudor Apocalypse, p.43. 
91. Obedience of a Christian Man, p.233. 
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it exceeded earlier criticisms. Complaining that the pope was not content to reign over 
king and emperor and the whole earth, that is "over all that are quick", Tyndale 
continued his assault by adding that "they have created them a Purgatory, to reign also 
over the dead".92 
This was not the first time that an Englishman had argued against the existence 
of Purgatory. Instances were rare but in the fifteenth century a Buckinghamshire heretic 
doubted its existence on the basis that if every mass that was said delivered a soul out of 
Purgatory, there would be no souls there. He claimed that more masses were said in a 
day, than there were bodies buried in a month.93 Tyndale, however, made an even more 
devastating claim: the spirituality earned their livelihood by Purgatory. Bemoaning 
unwarrantedly that "the spirituality increased daily" with "more prelates, more priests, 
more monks, friars, canons (and) nuns" he claimed that they "take away first God's 
word, with faith, hope, peace, unity, love and concord; then house and land, rent and 
fee, tower and town, goods and cattle, and the very meat out of men's mouths". Finally 
he added that "All these live by Purgatory."94 From this time onwards, more so than 
ever before in England, the doctrine of Purgatory was inextricably linked with clerical 
abuse and the papacy itself. 
Traditionalists like the Carthusian author of The Pomander of Prayer first 
published in 1528 tried to incorporate a warning about heretics who denied Purgatory 
but did not have the wherewithal for the task. Somewhat limply he claimed that he 
"myght bryng in diuers auctorites of holy scripture to confute this false opinion" but 
would "let them passe", partly because other famous clerks "hath confuted suche 
opinions moche more strongly than my symple lernyng is able to do. And partely 
bycause it was my purpose ... to write ... of prayer ... and not a confutacion of 
heretykes.95 By this stage, mild-mannered traditionalist polemic was no match for 
Tyndale's writing, let alone for an even more poignant book written by a lawyer from 
Gray's Inn, Simon Fish. Published in Antwerp in 1529 and entitled The Supplicacyon 
for the Beggers the book had the effect of raising the status of the idea of Purgatory. 
The Supplications of Beggars and Souls 
Like Tyndale's Obedience of a Christian Man Fish's work was a vitriolic piece 
of anti-clericalism written in exile. Having dared to take the part of Cardinal Wolsey in 
the Gray's Inn satirical Christmas play of 1526 Fish chose to flee the country, leaving 
behind his wife and young daughter.96 The extent to which Fish's protestantism spilled 
over into deeper theological issues will never be known because he died from the 
92. Obedience of a Christian Man, p.235. Also p.269. 
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plague in 1530 about six months after returning from exile under the king's protection. 
He was, however, said to have repented and come back into the Church before he 
died.97 
The Supplicacyonfor the Beggers was much more of a dissenting political tract 
than a religious book. Only seven folios in length it was crammed full of 
generalisation, assertion and exaggeration. Addressed "to the king ovre souerygne 
lorde" it took the form of a complaint written by the king's beadsmen, who though 
lepers, maimed and blind, could not find half enough alms to sustain them. The reason 
was that others who were strong and able and numerous enough to form a kingdom of 
their own had crept into the realm and monopolised its wealth. From the outset Fish 
made it clear whose actions he was condemning: "not the herdes, but the rauinous 
wolues going in herdes clothing, deuouring the flocke, the Bisshoppes, Abbottes, 
Priours, Deacons, Archedeacons, Suffraganes, Prestes, Monkes, Chanons, Freres, 
Pardoners and Somners".98 
Fish claimed that the spirituality had "begged so importunately that they haue 
gotten ynto theyre hondes more then the therd part of all youre Realme" (p.2). In 
addition to that he claimed they had the tenth part of all the produce and were so 
painstakingly meticulous in exacting their due that even "the poore wyues must be 
countable to theym of euery tenth eg, or elles she gettith not her ryghtes at ester, (and) 
shalbe taken as an heretike" (p.2). Fish continued by reminding the king of the Church's 
other sources of income which included offerings, probates, burial fees, payments for 
special masses, diriges, confessions, absolutions and bell ringings. 
Then marshalling the full force of a common lawyer's litigious skill he asked the 
king to consider how much money the pardoners gathered in a year and how much 
money the sumners extorted annually by assisting the people to the commissary's court. 
And finally, keeping his hard cash figures to the last, Fish claimed that in England there 
were 52,000 parish churches, each with ten households. From each household the five 
orders of friars took twenty pence which meant that in round numbers they pocketed 
£43,333 6s 8d (p.3). The accuracy of Fish's estimations mattered little. His tactics were 
meant to shock readers and discredit the financial dealings of the institutional Church. 
Fish continued by appealing to the ancient precedence of regal ancestory and 
reminded Henry that "the people of your nobill predecessours, the kinges of the 
auncient Britons, euer stode fre" of the Church. And he prevailed upon the king to 
consider how his subjects could support the realm by paying the taxes and subsidies 
"that your grace most tenderly of great compassion hath taken emong your people, to 
defend theim". Next Fish appealed to the king to contemplate the exploits of the Danes 
97. Thomas More, Apology, quoted by J. Meadows Cowper in his introduction to A 
Supplication For the Beggers, EETS, p.xiii. 
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and Saxons in the time of the ancient Britons, who should never have been able to 
conquer the land had they "suche a sort of idell glotons to finde at home" (p.3). Then 
scaling the heights of Tudor royalist mythology in order to secure Henry's full attention, 
he argued that "the nobill king Arthur had neuer ben abill to haue caried his armie to the 
fote of the mountaines, to resist the coming downe of lucius the Emperoure, if suche 
yerely exactions had ben taken of his people" (pp.3-4). 
If Tyndale's lack-lustre theology whetted Henry's appetite for royal supremacy, 
Fish's tract stirred his passion for military prowess and the financial means to support it. 
"The grekes," asserted Fish, "had neuer ben abill to haue so long continued at the siege 
of Troi ... the auncient Romains had neuer ben abil to haue put all the hole worlde 
vnder theyre obeisaunce ... the Turke nowe, yn youre tyme, shulde neuer be abil to get 
so moche grounde of cristendome, if he had yn his empire suche a sort of locustes to 
deuoure his substaunce" (p.4). 
And so the exaggerated malediction continued. Accusation followed accusation 
until finally Fish asked what would remedy the situation (p.8). He argued that laws 
could not be made against the clergy because they were stronger in Parliament than the 
king. "Whate a nombre of Bisshopes, abbotes, and priours, are lordes of your 
parliament? are not all the lerned men in your realme in fee with theim, to speake yn 
your parliament house for theim ageinst your crowne, <lignite, and comon welth of your 
realme" (p.8). 
As a lawyer Fish knew that the machinery of law could not prevail against the 
weight of the clergy because anyone who challenged the Church was in danger of being 
labelled a heretic (p.8). Fish proposed a different solution by delving around the very 
foundations on which the clergy based their exactions. "Nether haue they eny other 
coloure to gather these yerely exaccions ynto theyre hondes," argued Fish "but that they 
sey they pray for vs to God, to delyuer our soules out of the paynes of purgatori; 
without whose prayer, they sey, or at lest without the popes pardon, we coude neuer be 
deliuered thens" (p.10). The simplicity of his argument made it all the more 
devastating. 
Fish made no attempt to tackle the issue from a theological perspective. Instead, 
with Tyndale in mind he boldly claimed that "there be many men of greate litterature 
and iudgement that, for the love they haue vnto the trouth and vnto the comen welth ... 
declare there is no purgatory, but that it is a thing inuented by the couitousnesse of the 
spiritualtie, onely to translate all kingdomes from other princes vnto theim, and that 
there is not one word spoken of hit in al holy scripture." (p.10) Then following the 
Lutheran line of argument he added, "They sey also, that if there were a purgatory, And 
also if that the pope with his pardons for money may deliuer one soul thens; he may 
deliuer him aswel without money: if he may deliuer one, he may deliuer a thousand: yf 
he may deliuer a thousand, he may deliuer theim all, and so destroy purgatory. And 
then is he a cruell tyraunt without all charite, if he kepe theim there in pryson and in 
103 
paine, till men will giue him money. Lyke wyse saie they of all the hole sort of the 
spiritualtie (pp. l 0-11 ). In other words, Fish made no new claims. He simply took one 
of Luther's relatively minor arguments and demonstrated its economic and political 
relevance to the king of England. 
Henry probably read The Supplicacyonfor the Beggers. John Foxe was sure 
that he had and his story rings true in light of a letter Cardinal Campeggio wrote to 
Sanga on 3 April 1529. Here he claimed that "during these holy days (Easter week) 
certain Lutheran books, in English, of an evil sort, have been circulated in the King's 
court" .99 According to Foxe, soon after its publication a copy of the Supplicacyon was 
sent to Anne Boleyn who was urged by her brother to show it to the king. Having read 
the book Henry invited Fish's wife to recall her husband on the promise that he would 
be afforded royal protection. Two London merchants, George Elyot and George 
Robinson, had also taken a copy of the work to Henry. According to Foxe, after 
listening to the book being read aloud, the king made a long pause and then said, "if a 
man should pull downe an old stone wall and begin at the lower part, the upper part 
therof might chance to fall down upon his head".100 What Henry had in mind must be 
left to conjecture but evidently the book made him think seriously about the 
· consequences of tampering with ecclesiastical institutions. 
The timing of the Supplicacayon's publication was impeccable. The sack of 
Rome in May 1527 had advertised the papacy's weakness. Londoners were becoming 
increasingly hostile to the clergy's financial demands IOI and Henry was at odds with 
Rome. Two years previously, obsessed with making a marriage which would produce a 
male heir, Henry had instigated serious legal proceedings to divorce Catherine. The 
complexities of international politics, however, meant that the pope was unwilling to 
upset Charles V. Consequently not even Wolsey could procure a satisfactory result for 
Henry. Month after long month judgement of Henry's case was delayed by Cardinals 
Campeggio and Wolsey, until finally in July 1529 before a full church court at 
Blackfriars Henry was informed that the case would have to be heard in Rome. This 
was not the news he wanted. So, according to George Cavendish, "with that stepped 
forth the Duke of Suffolk from the King, and by his commandment spake these words, 
with a stout and haughty countenance. 'It was never merry in England whilst we had 
cardinals among us'".102 Wolsey's career was doomed. 
That autumn events moved swiftly as politics and matters of religion became 
increasingly enmeshed. On the 18 October 1529 Wolsey, indicted before King's Bench 
for violation of praemunire, was forced to resign the Great Seal and was ordered to 
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leave the luxurious Hampton Court for Esher. News had travelled quickly and when he 
took to a barge at his private stairs "there were no less than a thousand boats full of men 
and women of the City of London, waffeting up and down the Thames, expecting his 
departing, supposing that he should have gone directly from thence to the Tower. 
Therat they rejoiced. "103 With the Cardinal's demise hope ran high that the forthcoming 
Parliament would bring about clerical and financial reforms. On its first day, 3 
November 1529, copies of Fish's tract were scattered at the procession in Westminster 
and cast through the City streets.104 The Supplicacyonfor the Beggers had seized the 
popular imagination, not for its novel theology but for its skillful, albeit deceptive, 
social comment. 
The impact of Fish's tract on the doctrine of Purgatory cannot be overstated. 
First and foremost, it created a clear awareness of the consequences of what Fish argued 
was a man-made doctrine. Never before in so few words had so much weight been 
shown to rest on this cornerstone of devotion. Moreover, by implication Fish had 
argued that to discredit belief in Purgatory was to discredit the entire network of 
ecclesiastical intercessory practices and institutions. So the doctrine of Purgatory could 
no longer lie dormant or simply be taken for granted. Fish, with pugnacious precision 
and crisp contention, had stated his case against clericalism and Purgatory months 
before Luther's Der Widerrufvom Fegefeur (Repeal of Purgatory) was published in 
1530. 
The greatest impact of Fish's Supplicacyonfor the Beggers was that it generated 
one of the first religious debates to be waged in the English press. In September 1529 
William Rastell published More's Supplycacyon of Soulys. Though hastily written it 
was an eloquent refutation of Fish's work intended to stir the hearts and minds of all 
those who contemplated denying the existence of Purgatory. 
Thomas More was a complex person and not always the urbane humanist of 
popular legend. According to one biographer, Jasper Ridley, all the conflicting trends 
in his strange character blended into one and produced the savage persecutor of 
heretics.105 On 7 March 1528 Tunstall had granted More a licence to read heretical 
books so that he could produce a work to castigate the enemies of the Church. In the 
wording of the licence Tunstall disclosed his anxiety about the dangerous influence of 
printing. 
There have been some sons of iniquity who are trying to introduce 
into this country of ours the old accursed Wycliffite heresy and its 
foster-child the Lutheran heresy, by translating into our mother 
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tongue some of the most subversive of their pamphlets, and printing 
them in great quantity.106 
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But despite his anxiety and desire to have catholic books to refute heresy, 
Tunstall seems not to have commissioned any other polemicists. He simply said to 
More, "you cannot better occupy your spare time (if you can steal any from your duties) 
than in publishing something in English which will reveal to simple and uneducated 
men the crafty wickedness of the heretics." 107 Either Tunstall interpreted the 
contemporary religious subversion as a storm in a teacup or he could not possibly 
imagine the eventual impact of protestant propaganda. 
Nevertheless, More's hatred of a heresy which could shatter the universality of 
the Church did fill his "spare time". The following June, three months before the 
Supplycacyon of Soulys appeared, his Dialogue Concerning Heresies (STC 18084) was 
published. Apart from the publication of John Fisher's sermon concerning heretics 
several times between 1526-1527 (STC 10892-10892. 7), this was the first English book 
specifically directed against the new heresy. Here More took to task Tyndale and every 
aspect of Lutheran doctrine. In the next five years before being condemned as a traitor 
More wrote no fewer than five more volumes bringing his total of polemical works to 
seven.108 
But from the outset More had misgivings about writing against heresy at all, lest 
the people be perversely intrigued by its novelties. Time proved these suspicions to be 
correct because his works contained lengthy quotations from those he opposed and were 
read avidly by London's evangelical brethren. The little known Protestant John Field, 
for example, possessed a copy of More's Supplycacyon of Soulys because there was no 
safer way for him to read Fish's Supplicacyonfor the Beggers since More had quoted 
from it at length.109 
The Supplycacyon of Soulys was much longer than Fish's pamphlet. In a later 
work, The apologye of syr T More knyght (STC 18078), More acknowledged the 
difficulty of combating heresy except by prolixity. "It is a shorter thyng and soner done 
to wryte heresyes," he admitted, "than to answere them. For the most folyshe heretyke 
in a town, may wryte mo fals heresyes in one lefe, than the wysest man in the hole 
world can well and conuenyently by reason and authoryte soyl & confute in fortye."llO 
106. Licence for Sir Thomas More, reproduced by C.H. Williams (Ed), English Historical 
Documents 1485-1158, Eyre & Spottiswoode, London, 1967, p.828. 
107. Licence for Sir Thomas More, ibid. 
108. All of More's works have been fully edited in the recent Yale series The Complete Works 
of St Thomas More. See also Brendan Bradshaw, "The controversial Sir Thomas More" Journal 
of Ecclesiastical History, volume 36, 1985, pp.535-569; and Eilean Ni Chuilleanain, "The 
Debate Between Thomas More and William Tyndale, 1528-1533: Ideas on Literature and 
Religion", Journal of Ecclesiastical History, volume 39, 1988, pp.382-411. 
109. Susan Brigden, London and the Reformation, pp.181-182. 
110. Thomas More, Apology, Complete Works, volume 9, edited by J.B.Trapp, Yale University 
Press, 1979, p.8. Also quoted by Sister Mary Thecla in her Introduction to The Supplication of 
Souls, The Newman Press, Westminster, Maryland, 1950, pp.xii-xiii. 
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The Supplycacyon of Soulys was set out in two parts, the first entirely concerned 
with refuting Fish's allegations and the second with justifying the doctrine of Purgatory. 
Mirroring Fish's style More wrote both parts in the form of complaints spoken by souls 
in Purgatory. It was not entirely original because Gerson had once used a similar device 
to encourage his audience to pray faithfully for departed souls.111 
Even in the early sixteenth century, sensationalism in the press was almost 
impossible to refute. This being so More opened his own Supplycacyon with an 
impassioned plea "to all good Cristen people" to consider the plight of their late 
acquaintances, kindred, spouses, companions, playfellows, and friends, who were now 
half-forgotten suppliants, poor prisoners of God, the pitiable souls in Purgatory, "here 
abydyng & enduryng y- greuouse paynys & hote clensynge fyre y- freteth & burneth 
owte y- rustye & fylthy spott of our synne", awaiting the mercy of God and human 
charity for their deliverance.112 The souls then complained that they had been forgotten 
and neglected but qualified their situation by adding, 
yet hath alway good folke remembred us/ and we haue bene 
recommended unto god and eased/ holpen/ and relieued both by the 
pryuate prayers of good vertuouse people/ and specyally by the dayly 
masses & other gostely suffrages of prestys/ relygyouse/ and folke of 
holy churche.113 
And in an even more impassioned tone near the end of his book More had his 
pitiable souls make this often quoted plea, 
If ye pyte the pore/ there ys none so pore as we ... If ye pyte 
the blynde/ there ys none so blynd as we, whych ar here in the dark ... 
If ye pyte the lame/ there is none so lame as we/ that nether can crepe 
one fote out of the fyre ... Fynally yf ye pyte any man in payn/ neuer 
knew ye payn comparable to ours: whose fyre as farre passeth in hete 
all the firys that euer burned uppon erth ... If euer ye lay syk, and 
thought the nyght long/ & longed sore for day, why le euery howre 
semed longer than fyue: bethynk you then what a long nyght we sely 
soulys endure/ that ly slepelesse/ restlesse/ burnyng/ and broylyng, in 
the dark fyre one long nyght of many days/ of many wekys/ and sum 
of many yeres ... You haue your physycyons wyth you that sumtyme 
cure and hele you: no phisyk wyll help our payn/ nor no plaster cole 
our hete. Your kepars do you great ease and put you in good cumfort: 
our kepars ar such as god kepe you from/ cruell damned sprytys/ 
odyouse/ enuyouse/ and hatefull/ dyspytuouse enmys and dyspytefull 
turmentours/ and theyr cumpany more horryble and greuous to us/ 
then ys the payn yt self and thintollerable turment that they do us 
wherewyth from top to too they ceace not contynually to tere us.11 4 
Squeezed between these pitiful cries were forty-two folios of argument, mostly 
devoid of sensationalist imagery, making More's Supplycacyon about six times the 
length of Fish's book. At the time the book did little to douse the popularity of Fish's 
111. Gennain Marc'hadour, Introduction to Supplication of Souls, Complete Works of St Thomas 
More, volume 7, Yale University Press, 1990, pp. xcvi-xcviii. 
112. Thomas More, Supplycacyon of Soulys, William Rastell, 1529, STC 18092, folio iv. 
113. Supplycacyon of Soulys, folio iv lines 14-18. 
114. Supplycacyon of Soulys, folio xliiv line 39 - folio xliiir line 18. 
imaginatively scurrilous tract but its lasting impact has been to muddy the waters of 
Reformation scholarship. 
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Referring to AG.Dickens, C.S.Davies and F.Oakley, Clive Burgess has recently 
pointed out how frequently the above passage from More's work has been used to 
impute the motive of fear to late medieval Christians: fear of Purgatory, of punishment 
in the life to come.115 Each of these three scholars quoted More at length without 
questioning the contemporary status of his work. Dickens reproduced More's 
sensationalist paragraph in full 116; Davies, by saying that "the pains of Purgatory were 
depicted, even by such urbane writers as Sir Thomas More"117 gave the impression that 
More, as one of the restrained writers on the subject, provided a far less lurid account 
than was usual; and Oakley blindly regurgitated Dickens.118 
In actual fact More's Supplycacyon was a unique piece of English scholarly 
writing on the subject of Purgatory. Fisher's Assertionis Lutheranae confutatio 
published in 1523 contained a lengthy argument in support of the doctrine but, as the 
survey of English religious books has disclosed, the Monk of Eynsham's Reuelacion of 
1483 was the only other native vernacular work about Purgatory. All the other 
vernacular books, apart from Fisher's, which provided information about Purgatory 
(such as the Ars M oriendi literature, the Ka/ender of Shepardes and the Floure of the 
commaundementes of God) were translations of French imports. Of course the 
popularity of these works attests to the commonplace acceptance of the doctrine but it 
was not a subject about which English scholars bothered to write in the early sixteenth 
century. Nor was Purgatory included in commonplace teaching about the meaning of 
the Ten Commandments, Lord's Prayer and Creed. So contrary to conventional wisdom 
More's Supplycacyon did not add to a growing pile of purgatorial literature. Indeed, the 
dominant tone of most contemporary English traditionalist writing was consoling, not 
fear-inducing. More's was the first published contemporary vernacular work which set 
out to explain orthodox beliefs about Purgatory.119 
Prior to 1529 the doctrine of Purgatory had just been taken for granted. In fact, 
according to More, it had even been neglected by many. At the outset of the book his 
poor souls complained that "hytherto ... we haue bene wyth many folke mych 
forgoten".120 And it is more than probable that had Simon Fish not written the 
Supplicacyonfor the Beggers, More would never have masterminded such a retaliation. 
115. Clive Burgess, 'A fond thing vainly invented': an essay on Purgatory and pious motive in 
later medieval England, SJ.Wright (ed), Parish, Church and People, Hutchinson, London, 
1988, pp. 56-84, p.58. 
116. A.G.Dickens, The English Reformation, p.19. 
117. C.S.Davies, Peace, Print and Protestantism, 1450-1558, Paladin, London, 1977, p.146. 
118. Francis Oakley, The Western Church in the Late Middle Ages, Cornell University Press, 
Ithaca, 1979 p.121. 
119. John Fisher's Two fruytfull sermons (STC 10909) included some teaching on Purgatory and 
although it was written in the early 1520s it is not known to have been published until 1532. See 
chapter five, pp.123-125. 
120. Thomas More, Supplycacyon, folio iv lines 13-14. 
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In the Introduction to the recent Yale edition of More's Supplycacyon Germain 
Marc'hadour astutely argues that More's devotion of the entire second half of his treatise 
to a topic which Fish dismissed in under two pages, was a brilliant strategy. He points 
out that London was struck by a devastating plague in 1528 and the country's economic 
dearth, peaking in 1529, forced civic and political action against a plague of beggary. 
Political pressure compounded economic woe and discussions arising out of the 
Norfolk-Suffolk alliance urged the curtailment of clerical power. Given these difficult 
circumstances it was expedient for More to overturn Fish's radical economic argument 
(that the wealth of the Church should be expropriated) with theological pathos. 
Cleverly he shifted the ground of the debate to the economy of the afterlife.121 
More waged his private war by deploying a weapon of the Protestants' arsenal -
the bible. He devoted a third of the second part of his work to a scriptural demonstration 
of Purgatory. Even so, as Marc'hadour infers, More's work was not entirely original 
because it drew upon Gerson and Fisher.122 Neither was it simply an outpouring of his 
own anxiety or a manifestation of the darker side of his personality. It was a carefully 
crafted shield to deflect Fish's attack on the Church and belief in Purgatory. 
The work was aimed at a well-to-do secular audience attested to by the 
confessions of the poor souls in Purgatory bewailing the consequences of not having 
given sufficient to the poor.123 In their earthly lives they had worn expensive gowns 
and jewelry which now weighed heavily upon their backs (folio xliiv). In particular 
More directed his work to the newly rich, perhaps the influential merchants of 
London.124 Their predecessors among the wailing souls confessed their error of 
financing "gay & goodly funerallys wyth herawds at our hersys and ofrynge up oure 
helmettys/ settyng up our skouchyn and cote armours on the wall though there neuer 
cam harneyse on our bakkys/ nor neuer auncestour of ours euer bare armis byfore" 
(folio xlir). Their funerals had degenerated into ostentatious displays of wealth and 
heraldry rather than religious rites to ease the passage of their souls from this world into 
the next. It was to this audience that More now considered it necessary "to proue 
purgatory" because these men and women had begun "now to staggar and stand in dowt 
for the unwyse wordys of ... hey- made the beggars supplicacyon" (folio xxiiif). 
Throughout his Supplycacyon More appealed to reason. Presupposing the 
immortality of the soul and the righteousness of God, he said, "purgatory must nede 
appere: for syth that god of hys ryghtuousenesse wyll not leve synne unpunyshed ... 
And now syth the man often dyeth byfore suche punyshement had eyther at goddys 
121. Gennain Marc'hadour, Introduction to Supplication of Souls, Complete Works of St Thomas 
More, volume 7, Yale University Press, 1990, pp. lxvii- lxxiv. 
122. See Marc'hadour's excellent summary and analysis of More's use of Scripture in his 
Introduction, pp. lxxiv-lxxxvii; and his summary of Gerson's and Fisher's treatment of Purgatory 
pp. xcvi-cxvii. 
123. Supplycacyon, STC 18092 folio xlv line 42 - folio xlir line 14. 
124. More's use of the sea-sickness analogy to describe the pains of Purgatory further suggests 
he wanted his argument understood by these people. See folio xxix v line 17 - folio xxx r line 10. 
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hand by some afflyccyon sent hym or at hys awne by due penaunce done ... a very 
chylde almost may se the consequent y- the punyshement at y- deth remaynyng due & 
undone ys to be endured & sustayned after" (folio xxiiiir). It is one thing, continued 
More, to hate priests. But it is quite another matter to deny Purgatory. And to allow 
one's own forbears to lie in the fire until the day of Doom simply because one objected 
to giving a penny to a priest who would pray for their souls, to More seemed quite 
absurd (folio xxxvv). 
With reasoned argument More looked at the issue from an opponent's 
perspective. Supposing that Purgatory could not be proved, he said, consider the 
consequences for those who believe in Purgatory and those who do not. The former 
will not lose the reward of their good will even if the souls for whom they pray and 
perform good works are already in Heaven. On the other hand, those who deny 
Purgatory will not only suffer for their heresy but will not be motivated to avoid sin and 
so be punished all the more (folio xxxvir). 
Even if reasoned gamble was the basis of More's own belief in Purgatory there 
can be no doubt that he earnestly adhered to the principle that God required full 
satisfaction for all sin. More is said to have worn a hair shirt and seems to have had a 
deep dread of death which he wrote about in The Four Last Things. Though begun in 
1522 the work was never completed; even so William Rastell published it in 1557. 
Convinced that death was always very painful, More asked his readers to fantasise their 
own deaths - to think about the head trobbing, back aching, veins beating, heart panting, 
throat rattling, flesh trembling and mouth gaping. Worst, explained More, was the 
moment when the soul left the body because Christ himself, who had endured scourging 
and crucifixion without a murmur of pain, emitted a great cry of pain at the moment of 
death.125 
There are no records of More having begun the sections on Judgement and Hell 
in his Four Last Things, so apart from the Supplycacyon, there survives no other 
account of his interpretation of the doctrine of Purgatory. Like Erasmus, however, he 
probably did not believe that Purgatory had a physical geography with flames of literal 
fire. But he believed that metaphysical purgatorial suffering would be just as 
excruciating. So in order that his less sophisticated audience not lose the sense of 
Purgatory's reality, More used the device of parable to enhance its horrors. His souls do 
not apologise for clothing their appeal in bodily "symylytudes"; there is no other way to 
make "mortall man" perceive "in what manner wyse we bodylesse soulys do suffer".126 
More intended to shock his audience back into an awareness of the doctrine of 
Purgatory - an awareness which had slipped into commonplace resignation ameliorated 
by indulgences and collective ritual. He was not echoing contemporary anxiety. On the 
125. More, The Last Four Things, The English Works of Sir Thomas More, Volume 1, edited by 
W.E.Campbell, Eyre & Spottiswoode, London, 1931, pp.468-469. 
126. More, Supplycacyon, folio xliiir lines 27-36. 
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contrary he endeavoured to generate some. He made no use of the poignant words from 
Job 19:21, "Miseremini, miseremini mei, saltem vos amici mei", which formed part of 
the dirige and had provided the text for many an All Souls' sermon. Since More 
squeezed out every other possible allusion to Purgatory from the bible, this omission 
suggests that he regarded the miseremini as a banality best to be avoided.127 
For decades before More wrote his S upplycacyon the doctrine of Purgatory had 
languished under the burden of its own success. Most people most of the time 
customarily accepted the efficacy of masses, obits, prayers, good works and indulgences 
for the health of their souls. There simply was not the need for traditionalists to 
indoctrinate the population. It was not until the Lutheran doctrine of justification by 
faith emerged that people could countenance an alternative pathway to salvation or even 
begin to contemplate that Purgatory might not be their penultimate dwelling place if 
they still owed God penance. 
Kreider was right when he argued that Luther's doctrine was the theological 
mainspring necessary to launch an attack against the doctrine.128 But, if the evidence of 
popular books is anywhere near an accurate gauge of preoccupation, he was incorrect to 
assume that the doctrine, as distinct from its associated rituals, was uppermost in 
people's consciousness when Fish wrote the tract which sparked such impassioned 
controversy. 
127. See Marc'hadour "Introduction", Complete Works, volume 7, pp.cii-ciii. 
128. Alan Kreider, English Chantries, p.96. 
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5 
The Decade of Change 
Since Purgatory was "the cheffe buyldynge sette vppon the foundacion of the 
Church of Rome", 1 the Fish-More debate escalated, and since its existence had simply 
been taken for granted, foundations of doctrinal exposition were found wanting. Even 
if "few topics of religious controversy in the Henrician Reformation were more fraught 
with emotion and more intensely argued than was the debate about the state of departed 
souls" ,2 the traditionalists' polemic came too late. Some, in fact, thought it better to 
avoid debate about Purgatory with heretics lest their reason be beguiled. Instead they 
prayed for heretics and encouraged readers to keep praying for souls in Purgatory.3 
Under attack from Protestants and shackled by instances of clerical abuse, it was too 
late for the keepers of religion to establish buttresses of doctrinal certainty. 
Nevertheless the rituals and devotions of the people carried on and culture surrounding 
death and the afterlife changed little. 
Between 1529-1534 controversy indeed flared over Purgatory, but writers like 
Kreider are guilty of exaggerating its intensity. Supposedly, "countless sermons were 
preached, scores of treatises were composed, and several doctrinal formularies were 
written about Purgatory during the first decade and a half of the English Reformation", 4 
but little evidence of them survives and only a handful were ever printed. One young 
Kentish Protestant may have been relieved that "the boiling flames of Purgatory (were) 
extinguished"5 but for many the steady rhythm of daily prayers and liturgies continued 
to provide some kind of assurance of safe passage into the afterlife. 6 So no army of 
traditionalists was galvanised into defending Purgatory in the five years before English 
politics prescribed silence on the subject. 
Following More's Supplycacyon of Soulys, only four other works are known to 
have been published specifically about Purgatory.7 There was John Rastell's A New 
Bake of Purgatory published by himself several times in 1530; John Frith's Disputacion 
1. John Frith, An other bake against Ras tel named the subsedye or bulwark to his fyrst boke, 
?London, 1535, STC 11385, folio Aiiiv lines 31-32. 
2. Alan Kreider, English Chantries, The Road to Dissolution, Harvard University Press, 
Massachusetts, 1979, p.93. 
3. Pomander of prayer, Redman 1531, STC 25421.5, folio F6r. See Jan Rhodes, "Private 
Devotion in England on the Eve of the Reformation", pp.158, 602-603. 
4. Alan Kreider, English Chantries, p.93. 
5. Quoted by Alan Kreider, English Chantries, p.93. 
6. On the continuity of religious practices see Susan Brigden, London and the Reformation, 
Oarendon Press, Oxford, 1989, p.385; Eamon Duffy, The Stripping of the Altars, Yale 
University Press, London, 1992, p.5. 
7. John Rastell published another book in answer to Frith's A Disputacion of Purgatorye of 
which the only record is in Frith's response, An other boke against Rastel named the subsedye 
or bulwark to hisfyrst boke, ?London, 1535, STC 11385. Rastell appears to have criticised Frith 
without raising any further arguments as to the existence of Purgatory. Similarly, Frith's 
response defends himself and does not raise new arguments. 
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of Purgatorye, which was a protestant response to More, Rastell and Fisher, published 
in Antwerp in 1531 and again in 1535; John Fisher's Two Fruytfull Sermons published 
in 1532; and the anonymous Little Bake of Purgatory (STC 3360) which was an excerpt 
from The Pricke of Conscience, a fourteenth century English poem, probably published 
sometime between 1531-4. 8 Five or six titles in five years hardly amounts to a raging 
controversy. 
John Rastell, the author and publisher of A New Bake of Purgatory is one of the 
enigmatic figures of the early 1530s whose biography reflects the general religious 
perplexity of the time. In 1530 he wrote as an educated catholic traditionalist. Six 
years later he died in prison as a heretic. 9 His colourful life, however, has received very 
little publicity with the exception of a chapter by A.W.Reed in his Early Tudor Drama. 
Born in about 1475, by 1504 Rastell was a barrister married to Thomas More's 
sister, Elizabeth. In 1506 he succeeded his father as Coroner in Coventry but resigned 
two years later, perhaps because of a connection with Lollardry; IO and by 1512 he was 
established as a law printer near Saint Paul's possibly through a connection with 
Richard Pynson, a member of Coventry's Corpus Christi Guild. His magnum opus was 
the Grand Abridgment of Cases of Anthony Fitzherbert, the recorder of Coventry.11 
Between 1509-1535 John Rastell was involved with sixty-four publications. 
Only a handful were religious: several indulgences between 1518-1520; a life of Saint 
Thomas Beckett in 1520; More's Veneration & worshyp ofymagys in 1529; a life of 
Saint Margaret of Scotland; his Newe Bake of Purgatory in 1530; and finally 
Coverdale's Goostly psalms which he published for John Gough in 1535.12 Along with 
Richard Pynson he was the first English printer to be granted the royal privilege of 
exclusive rights to his original works.13 
Rastell's literary career was interupted by a failed voyage to the New Found 
Lands, decorative construction work for the Field of the Cloth of Gold and the 
organisation of pageants. So who better was there to promote the doctrine of Purgatory 
to London's influential merchant class, than Thomas More's own entrepreneurial 
brother-in-law? Soon after Rastell compiled and published the work, however, for 
8. 1534 is the date given in the Short Title Catalogue but Tracy suggests that it was published in 
1531. P.B. Tracy, "Robert Wyer: a brief analysis of his types and a suggested chronology for the 
output of his press", The Library volume vi, number 2, 1980, pp.293-303, p.298. 
9. L&P xi/1487. Dictionary of National Biography, volume xvi, pp.746-747. The Prologue to 
John Frith's An other boke against Rastel, STC 11385 (which could not have been published 
before 1536 because it mentions the Institution of a chrysten man, folio Aiil) confirms that 
Rastell had embraced protestant teaching. The author of the Prologue suggests that this was a 
direct result of having read Frith's An other boke against Rastel (STC 11385 folio Aiiiir). 
10. In 1507 Richard Cooke, a wealthy mercer from Coventry, appointed Rastell to oversee his 
will. After directing that "there shall be as little caste done at his burials as may be with 
honestie" Cooke bequeathed two Wycliffite English bibles to local churches. A.W.Reed, Early 
Tudor Drama, Methuen, London, 1926, p.3. 
11. A.W.Reed, Early Tudor Drama, pp.1-3,8. 
12. See Short Title Catalogue, Volume 3, Index 1, "Printers and Publishers", p.142. 
13. A.W.Reed, Early Tudor Drama, pp.11-17; pp.177-178. 
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reasons lost to history, he joined the ranks of the more politically minded Protestants in 
the service of Thomas Cromwell, who from 1533 was Henry's chief minister. 
In 1534 Rastell wrote to Cromwell, perhaps with tinges of exaggeration, saying 
that he had spent four or five years in compiling books to further the King's cause and 
oppose the Pope, thereby losing business and profit. None, apparently, were printed. 
He claimed to have devised vernacular prayers for primers which would turn the people 
away from popish doctrines and superstitions which "the great multitude yet believe". 
The king, he suggested, should have four or five thousand such primers printed and give 
them away because they would bring the people to right belief and do as much good as 
preaching.14 
Rastell's suggestion was not implemented and he died a disappointed man. 
Nevertheless, his New Bake of Purgatory (STC 20719) has never received the attention 
it deserves. Kreider dismissed it in a footnote and most standard texts of the period 
ignore it completely. It is a book which is more humanist than traditional in its 
approach to Purgatory, and should be read in conjunction with More's Supplycacyon of 
Soulys to understand the catholic view of Purgatory on the eve of the Henrician 
Reformation. 
Having no intention to shock his readers, Rastell took an entirely different 
approach to More in his defence of Purgatory. Although the text was 35 folios long, 
including a detailed table of contents, the section on Purgatory only occupied 13 folios. 
The New Bake was written as a dialogue between a German Protestant, Comyngo, and a 
Turkish philosopher, Gyngemyn. Rastell's wisdom in using a Turk to defend Purgatory 
is questionable. But since he intended to avoid any recourse to scripture, or did not 
wish to defend traditional practices associated with Purgatory like indulgences and 
chantries, his tedious literary device is understandable. 
The author was supposed to have travelled a great distance to a city where there 
lived a "great companye of marchauntys/ whyche be borne in sondrye and dyvers 
nacyons". Here he overheard a prolonged conversation between two of them in which 
Comyngo put forward seven reasons why people no longer believe in Purgatory and 
Gyngemyn promised to "gyue the suffycyent solucions to al those reasons and ... proue 
by natual reason and good phylosophye/ y- there must nedys be a purgatory/ where y-
soule of man after y- it is separat from the body/ shalbe purged and puryfyed".15 
Briefly stated, Comyngo's seven reasons were that repentance was the only 
satisfaction for sin required by God; after death the soul was destined to an infinite 
existence, not to temporal pain in Purgatory; there were degrees of pleasures in Heaven 
and pains in Hell, hence no need for Purgatory; tainted souls could do some lowly 
service in Heaven; the soul should be purged while it is with the body, so the location of 
14. L&P vii/1073. 
15. John Rastell, A New Bake of Purgatory, Rastell, 1530, STC 20719, prologue, folios al v, a2r, 
a2v lines 30-35. 
Purgatory should be on earth; following repentance God gives remission; and finally, 
satisfaction was not owed to one's neighbour because God is the owner of all and his 
forgiveness is sufficient.16 
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Before Gyngemyn addressed these objections he embarked on two lengthy 
dialogues. In the first, entitled "the meruelous exystens of god", Rastell established that 
both mercy and justice were God's chief co-existent virtues (folio aviv) and that "god is 
euery where and alwaye present in the worlde/ and in euery parte and place of the 
worlde" (folio b1 v). By this time the idea that God was at work in the world was 
commonplace and would have further ramifications as the decade wore on. 
In the second dialogue on the "immortalyte of mannys soule" Rastell criticised 
wise men and great clerks whose lifestyles anathematised the immortality of their souls. 
But because this complaint was levelled by Gyngemyn against his Turkish compatriots, 
Rastell avoided making an overt criticism of English clerics. "In my contrey," lamented 
the Turk "many ... great wyse men of the worlde ... lyue abomynably and vycyously/ 
some in pompe and pryde some so inordynate couetous." "Yf suche wyse men and great 
clerkys," he continued " ... beleuyed perfytely and surely that theyr soules were 
immortall/ & shuld haue payn or ioy in an other world/ accordynge as they deserue here 
in yerth ... they wold neuer contynew in theyr vycyous lyunge." And in an even stronger 
tone Gyngemyn added that "they labour and study to bryng other to beleue the 
immortalyte of mannes soule/ because they wold haue them obedyent unto them and 
therby to maynteyne theyr owne vyces & voluptuous appetites"(folio b4r-v). 
One of the greatest difficulties faced by men like Ras tell, More and Fisher was 
having to conduct a defence of traditional beliefs without supporting any associated 
abuses. Despite their reasoned arguments and clever literary devices, however, they did 
not make a clear distinction between belief and praxis, which would have enabled them 
to criticise erroneous practices without denying the beliefs which underpinned them. 
But to do that, they would have had to recast the whole social approach to Purgatory, 
which until now had been the subject of devotion, not polemic. 
At the beginning of the third dialogue when Comyngo expressed impatience 
with Gyngemyn's loquacity, he was assured of its relevance. All Comyngo wanted to 
discuss was whether or not human souls must make satisfaction in Purgatory for 
offences done in earth, but Rastell had a more sophisticated agenda, arguing in 
convoluted terms that there were degrees of both repentance and forgiveness which 
made post mortem purgation necessary (folio f2). 
Woven into the third dialogue was a discussion of the degrees of pleasures in 
Heaven and degrees of pains in Hell, and a rather benign description of Purgatory. Old 
descriptions of torture, fire and hazardous journeys gave way to the comfortable 
metaphor of likening a soul's sojourn in Purgatory to a sour apple ripening in "fayre 
strawe in some howse where the temperate eyer may come to it/ than that eyre wyll 
16. STC 20719, Prologue, folio a2. 
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puryfye & purge that appell frome that sowre humour ... & so make it melowe & 
pleasaunt". Pre-empting the next objection that tainted souls could do some lowly 
service in Heaven, Rastell explained that a bruised apple left among others would 
eventually go bad and spoil the lot (folio f3V). This was the crux of the traditionalists' 
argument: nothing impure could enter Heaven. Now, however, reasoned argument 
rather than sensational anecdote and fearful description was preferred as the chief 
didactic device. 
Rastell even tried to apply reasoned argument while addressing Comyngo's fifth 
point about the location of Purgatory but probably did more harm than good to his 
cause. In the half century before Ras tell wrote his treatise profound changes had taken 
place in the human understanding of the natural world. New lands had been discovered, 
maps were being made, Caxton had published his description of Britain, and even old 
travel stories generated new interest. In this pre-Copernican world the geography of 
Heaven was not questioned; it still lay high above the earth beyond the Empyrean.17 
The geography of Hell was also conceivable because of active volcanoes. Set in fiery 
depths, Hell was believed to be in the "myddes of Affryke under the earth ... in the 
myddes of the erth, as a karnell of an apple is in the myddes of the apple" .1s The 
geography of Purgatory was not as easy to explain. Besides, Rastell, did not subscribe to 
a physical Purgatory. 
When Comyngo asked, "Where is that place of Purgatory?" (folio g2v), 
Gyngemyn explained that men's souls were of no corporal substance so they occupied 
no space. Purgatory was "no place contynentyue of it selfe" and may not "be perceyued 
by any of our fyue senses and wyttes" .19 Ras tell saw no need to define the location of 
Purgatory so Gyngemyn dismissed Comyngo's question regarding its geography as an 
outright foolishness (folio g2v). The Purgatory of John Rastell and his brother-in-law 
Thomas More was not that of Deguileville or the monk of Eynsham: English catholic 
perception of Purgatory had changed substantially by the early 1530s. 
To conclude his dialogue Rastell returned to the core of the protestant rejection 
of Purgatory, that following repentance God gave full remission of sin. But Gyngemyn 
stood firm and maintained that, like any other sovereign, God cannot be compelled to 
forgive. Just as a king has the power to pardon any felon in his realm, the latter has no 
right to demand forgiveness (folio h3v). 
Rastell, like More, was convinced that the doctrine of Purgatory underpinned 
social order, so his final manoeuvre in the New Bake of Purgatory was to argue that 
should satisfaction not be required for every sin "yt shulde gyue to the people suche 
17. See an illustration of the universe of Dante, Colleen McDannell and Bernhard Lang, 
Heaven: A History, Yale University Press, New Haven, 1988, figure 5. 
18. The compasse and cyrcuiet of the worlde (attached to The cronycle begynnynge at 
the vii ages of the wordle), STC 9984, folio Ciiiv-Ciiiir lines 14-16; see also Mappa Mundt, 
Wyer, 1550, STC 17297, folio ciiv-ciiirlines 10-16. 
19. A New Bake of Purgatory, STC 20719, folio g4v lines 5-9. 
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boldnes that they wolde neuer force nor care what wronges/ extorcions/ thefted/ 
roberyes/ nor morders that they dyd/ and so in conclusyon shuld destroy all vertue and 
increase vyce and synne and also utterly destroy the comen welthe & quiete lyuynge of 
the people" (folio h4r). At last Comyngo was satisfied that there must be a Purgatory. 
John Frith was not. He had been one of England's bright young men appointed 
by Cardinal Wolsey to his new college at Oxford. Because of protestant convictions, 
however, he was in exile on the Continent. There he was sent a copy of Rastell's New 
Boke of Purgatory but having read it, Frith considered that its content was "not worth 
one bene".20 In 1531 his Disputacion of Purgatorye was published in Antwerp (STC 
11386.5). Lacking the venom of previous protestant works, its three sections 
systematically answered Rastell, More and Fisher in tum. 
Although Fisher had not written any specific work defending the doctrine of 
Purgatory, Frith regarded his Assertionis Lutheranae Confutatio published in January 
1523 as the foundation of More's and Rastell's ideas. "My lorde of Rochestre," said 
Frith "is the first patrone and defendar of this phantasye. And even as Master More 
toke his worke out of my lorde of Rochestre/ even so plucked Rastell as his boke out of 
Master Mores" (folio h5v). 
In the Disputacion, resonating with controlled passion, Frith claimed that "if 
thou seke another purgacyon/ then arte thou iniuryous vnto y- bloud of christ. For if 
thou thought hys bloude sufficient then woldest thou seke no nother purgatorye" (folio 
b3r). This was the protestant irresistable force which clashed with the immovable 
object of traditional religious practice. 
Fisher's English writings simply presumed the reality of Purgatory whereas 
More and Rastell wrote to defend its existence. More dredged the waters of the Word 
itself for rocks on which to build his argument. To these Rastell added his more secular 
dialogue which excluded any mention of Christ. Frith, first in answer to Rastell, laid 
scripture upon scripture to promulgate his fundamental belief: the sufficiency of Christ's 
passion for man's salvation. No other satisfaction was required. Quoting from the New 
Testament book, Hebrews (chapter 10), and taking revitalised Christocentricity one step 
further, Frith argued that "Christ with one oblacion hath satisfyed for oure sinnes/ for 
we are halowed by the offeringe of y- bod ye of Christ Jesu which was once done uppon 
the crosse and with that one oblacion hath he made them which are halowed perfeyte 
for ever" (folio b8v). 
Frith was the first English Protestant to mount a planned theological assault 
specifically against the doctrine of Purgatory. Simon Fish's work was devoid of any 
theology and Tyndale was more concerned to launch an offensive against the Church in 
general. Frith, however, focussed on theology rather than politics and systematically 
brought Luther's doctrine of justification to bear on the concepts and practices 
associated with Purgatory. At the time Frith's work was held in high esteem by those 
20. John Frith, A Dfaputacion of Purgatorye, Antwerp, 1531, STC 11386.5, folio a4r line 27. 
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keen to embrace the new protestant teaching. Years later John Louthe, an Elizabethan 
archdeacon of Nottingham, reminisced about the effect Frith's book had on him in the 
early 1530s. He was lent a copy of the Disputacion for several days but begged to keep 
it much longer.21 
In the Disputacion of Purgatorye Frith demonstrated that the doctrine of 
Purgatory was inextricably linked to the whole system of catholic belief. In particular 
his assertion that Christians were "halowed perfeyte" by the "one oblacion" of Christ 
threatened the very heart of late medieval religious practice: the mass. While the 
sacrament of penance held more sway over the mundane or profane aspects of everyday 
life, the celebration of the mass was the pinnacle of the community's collective sacred 
life. 
During the later medieval period many of the common people responded to the 
mass, especially the elevation of the Host, as a climactic moment of sacred time; as a 
moment of excitement and even danger in which the sacer of the Holy penetrated 
human existence. In some churches a plain dark curtain was drawn across the reredos at 
the elevation to throw the Host into starker prominence. In others guild members would 
gather around the altar holding torches made with thick plaited wicks set in a mixture of 
resin and wax; while in some churches those shielded from the divine presence behind 
the Rood-screen might peer through one of the many "elevation squints" placed at eye 
level for kneeling adults.22 Some places had even been renowned for frenzied activity 
as people rushed from altar to altar to catch a glimpse of the Host, so much so that 
Cranmer asked "what made the people to run from their seats to the altar, and from altar 
to altar, and from sacring (as they called it) to sacring, peeping, tooting and gazing at 
that thing which the priest held up in his hands?"23 
To the evangelicals this was abhorrent and a corruption of true religion. Unlike 
their catholic brethren they denied that the mass itself had any inherent power to save 
people from the consequences of sin. Only faith in Christ could achieve that. Saint 
John, Frith argued, "knew nonother remedye if we felle in to sinne/ but onlye Christ. 
Notwithstandinge," he continued "oure prelates haue practized further/ for they saye: if 
any man sinne he shall lye in the paynes of purgatorye/ vntill he be delyuered thence by 
masse pence/ the popes pardon or certen other suffragies/ but not with out monye you 
ma ye be sure. "24 
21. Alan Kreider, English Chantries, p.99. Chronicler Edward Hall described Frith as being 
well learned with a godly wit. Edward Hall, Chronicle, p.815. 
22. See Eamon Duffy, The Stripping of the Altars, pp.96-97. There were squints in the Spring 
chantry built at Lavenham in 1523. See Duffy plate 53. 
23. Thomas Cranmer, An Answer to a crafty and Sophistal Cavillation devised by Stephen 
Gardiner, (published as Writings and Diputations of Thomas Cranmer Relative to the 
Sacrament of the Lord's Supper), Edited for the Parker Society by John Cox, Cambridge 
University Press, 1844, p.229. 
24. John Frith, Disputacion of Purgatorye, STC 11386.5, folio c3v lines 23-28. 
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Although Frith drew attention to the pecuniary aspects of Purgatory, unlike Fish 
and Tyndale he focussed on what Lutherans believed was the unacceptable aspect of the 
doctrine itself. Since it was commonly held that inmates of Purgatory would eventually 
be saved, the implications were clear: the offering of Christ was not the only means by 
which men and women would be saved.25 For men like Frith the religious culture 
surrounding belief in Purgatory, including the vitality of the mass, was a contamination 
of God's ideal. He did not see Purgatory as a concession to human frailty because, like 
many evangelicals, he saw few shades of grey. 
According to Frith there was no Purgatory, only Hell. Consequently he berated 
Rastell as one who "speaketh and seyth al in diminutues/ for where he shulde of truth 
spye hell/ there espyeth he but purgatory. And where he shuld saye that al sinners (if 
they stick not to Christes bloude) shall be dampned eternallye/ there saieth he that they 
shalbe punished in purgatorye" (folio c3r). Protestant theologians did not pretend to 
offer a soft option of unconditional salvation through simple belief in Christ. Since 
theirs was cold comfort Frith continued to mount his campaign against Purgatory in 
order to proselytise the contented practitioners of late medieval religion. 
Recalling the familiar story of Christ's harrowing of Hell, he argued that "yf 
good workes or penaunce coulde haue brought them (Abraham, Isaac, Jacob, David and 
all the prophets) to heaven they shuld not haue taryed out of it so longe." Nevetheless, 
the protestant ethic also demanded good works "because god hath commanunded them" 
(folio d8v). Indeed, the protestant ethic demanded greater altruism. "Therfore must 
thou do thy workes with a single yie/ hauinge neither respecte vnto the ioyes of heauen/ 
neither yet to the paynes of hell/ but onlye do them for y- profyte of thy neyghboure as 
god commaundeth y-" (folio e 1 r). 
If prospective Protestants had been brought back into the catholic fold by 
Rastell's arguments, Frith's clever rebuttal may well have made them wander again. He 
wrote for the unlearned (folio d7r), that is for those whose illiteracy in Latin excluded 
them from more erudite works, so his polemic was salted with common sense. Had the 
pains of Purgatory been a real threat, Christ and the apostles would not have forgotten 
to remind us of their dangers (folio b5v). "Besides that," said Frith "Paule forbiddeth vs 
to be carefull for them that slepe (that is to saye for the deed) as they that haue no hope. 
But surelye if he had knowne of any purgatorye/ he wolde haue bene carefull for them 
... Now seinge he had occasion to make mencyon of the deed/ and spake not one worde 
of purgatorye/ it is playne ynough y- he knew nothinge of it" (folio c4r). 
In the second book of his work Frith tackled the arguments presented by More in 
his Supplycacyon of Soulys. Standing on the firm evangelical belief that "scripture is 
not contrary vnto it silfe" (folio e6r) Frith painstakingly presented his own interpretation 
of the biblical passages used by his adversary. One of Frith's clever retaliations was in 
answer to More's rendition of the story of Hezekiah. According to More, Hezekiah 
25. See also Disputacion c5v lines 19-21. 
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wept at the warning of his death because he was afraid of the pains of Purgatory. Frith 
of course made no attempt to explain why Hezekiah wept but posed an alternative 
question. Why did Christ weep and sweat drops of blood at his impending death? Was 
he also afraid of the pains of Purgatory? According to Frith, an answer in the 
affirmative would be ludicrous. Rather, the fear of death alone was sufficient to make 
both Hezekiah and Christ weep (folio e8v). 
Perhaps in the long run More was as unwise to defend Purgatory from scripture 
as Rastell was to defend it through the mouth of a Turk. Protestants in general were 
expert at brandishing the two-edged biblical sword and Frith was no exception. Each of 
More's arguments was either countered with an alternative interpretation of the relevant 
scripture or, in the case of the story of Judas Maccabees, was denied canonicity (folio 
f4). 
Some of Frith's explanations were tedious and obscure such as his answer to the 
passage from 1 Corinthians 3 commonly used to defend belief in Purgatory's flames and 
post mortem judgement. Hinting slightly at some dissatisfaction with his explanation of 
the fire which purged the hay and stubble of inappropriate works, yet confident of his 
contextual criticism, Frith concluded his argument by assuring the laity that even if the 
flames of judgement did exist they were reserved for preachers - a nice touch at a time 
when anticlericalism was fashionable. "There shall no man entre in to yt but onelye 
prechers. for in thys place paule onlye speaketh of them ... it is theyr preachynge and 
leminge that shallbe so proued ... therfore maye the temporaltye be of good comforte/ 
for I promysse them that by this texte they shall never haue hurte in thys theyr paynfull 
purgatorye" (folio g5r). 
The parable of the rich man and Lazarus was another scriptural story for which 
Frith sought to provide a reformed interpretation. Rather than explaining Dives' pains 
he seized an opportunity to deny the validity of apparitions of souls from Purgatory. 
Visions of souls from the afterlife had been a medieval commonplace but were 
loathsome to men like Frith. He concluded that there were "no soules sent of god/ but 
that they are verelye <levels which come to delude the people/ and to withdrawe them 
from Christ" (folio g8r). Here was yet another severing of links between this world and 
the next, a distancing of the community of the dead from the community of the living. 
Having foiled More's use of scripture, Frith turned his attention to the final 
section of the Supplycacyon of Soulys in which More answered Fish's Lutheran 
objection regarding the Pope's power over souls in Purgatory. Why in the name of love, 
asked Luther, did he not abolish Purgatory by letting everyone out? More's highly 
developed sense of justice as lawyer and Chancellor could not countenance this for one 
moment. "It ys not mete that the pope shulde be so quycke in delyueraunce," he said 
"for so shulde he geue a greate occasyon to men boldlye to falle in to synne." 26 
26. Frith quoting More, Disputacion of Purgatorye, STC 11386.5, folio h2r lines 10-13. 
120 
Frith's rejoinder to this objection indicates just how broad the terms of popular 
penance had become. The pope "maye not be quicke in delyueraunce because he shulde 
geue men occasyon of synne. But for one pennye he wyll quyte delyuer you and that 
wyth spead. For yf ye offer a penye vnto Saynt Dominykes boxe/ assone as ye heare 
the penye ringe in the boxe/ even so sone ys the soule in heaven. Call you not that 
quycke delyueraunce," retorted Frith (folio h2r). If by the beginning of the thirteenth 
century the reduction of penitential practices made it easier to belong to the Christian 
community, by the early sixteenth century the outstretched arms of Christ were seen to 
embrace those with even a glimmer of faith. But undoubtedly the English Church's 
magnanimity was also bolstered by the fact that its recent Cardinal's tolerance exceeded 
his rectitude. More, who led an austere life, would never have entrusted his eternal 
well-being to Saint Dominic's box. Neither would Bishop John Fisher. 
Unlike More and Rastell, Fisher never attempted an outright apology of 
Purgatory but simply stood firm on the foundation of the Church Fathers. Frith, 
therefore, with a sound knowledge of those same writings, tackled Fisher on his own 
ground. It was of course possible for him to find ancient texts to counter Fisher, 
because unbeknown to either of them the doctrine of Purgatory was not fully formulated 
before the end of the twelfth century. 
Frith stood out as a scholar who endeavoured to understand the construction of 
doctrine within its historical context; and Dickens was indeed right when he suggested 
that had Frith survived he would have become one of the great writers of the age.27 
Even More paid Frith a back handed compliment when he complained that his work 
taught "in a few leaves shortly all the poison that Wyclif, Oecolampadius, Huss, 
Tyndale and Zwinglius have taught in all their books before".28 In his Disputacion of 
Purgatorye Frith argued that "to speake of the doctures and what their minde was in this 
matter/it were necessarye to declare in what tyme they were and what condicyon the 
worlde was in in their dayes".29 But while he eloquently demonstrated why the likes of 
Augustine wrote as they did, Frith was unable to step back from his own historical 
context and examine the many factors which had precipitated current religious debates. 
So convinced was Frith of his own position, that he concluded his Disputacion 
with an invitation to anyone who was not fully convinced by the arguments set forth to 
"wryte hys minde". By God's grace Frith would speedily answer him. 
In the process of answering Rastell, More and Fisher, Frith presented some of 
his own ideas about sin and purgation. He believed that God provided two purgatories, 
the Word of God and the Cross of Christ. Faith in the Word of God purified the heart 
and turned it to follow gladly all God's commandments. The Cross of Christ was the 
rod of God exercised through adversity, tribulation and wordly depression through 
27. A.G. Dickens, The English Reformation, Fontana Paperbacks, 1964, p.116. 
28. Dickens, p.116. 
29. Disputacion of Purgatorye, STC 11386.5, folio h6r. 
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which God punished his children and reminded them to mortify the old Adam. 30 This 
latter idea was not far removed from one of the fundamental assumptions of 
monasticism - that earthly suffering counted as purgation - nor from some of the 
teaching found in books like The xii profytes of tribuLacyon and The doctrynall of 
dethe.31 It is no coincidence that Wynkyn de Worde published both these books again 
in 1530 and 1532 respectively along with others such as The Dyenge creature (1532) 
and the Nychodemus gospel/ (1532). Since there was such renewed interest in the post 
mortem fate of the soul, Robert Wyer published an edition of the Ars Moriendi in 1532 
which had been out of print since 1506. There was very little else that printers could 
find to publish about Purgatory. Rastell published Fisher's Two fruytfull sermons, (STC 
10909) in 1532 and Wyer published A Lytell bake that speketh of purgatorye (STC 
3360) some time between 1531-1534 which has been rightly described as "the most 
detailed popular exposition of the traditional doctrine of purgatory".32 
This poem was in fact the fourth part of the Prick of Conscience, originally 
written in English in the second quarter of the fourteenth century,33 and the most 
popular of all medieval English poems attested to by the large number of surviving 
manuscripts.34 The Lytell bake which Wyer printed was only 19 folios in length and 
was prepared for printing from a manuscript of the Prick of Conscience now held in the 
Huntington Library. Only the last few lines of the original were altered because they 
introduced the next section of the manuscript, Part V.35 
Wyer's brief but illuminating Prologue to the work adds weight to the 
proposition that for a long time the existence of Purgatory had simply been taken for 
granted and that few feared its pains. According to Wyer, 
Many men speke/ as they in the boke rede 
Of the paynes of purgatorye/but fewe it drede 
For many a man wotteth not/ what thynge it is 
Therefore they drede it/ the lesse ywys 
And for some men/ haue therof no knowynge 
Of the place of purgatorye/ not vnderstandynge 
Therefore I wyll tell/ what it is in lykenes ... 36 
It was only when the issue of Purgatory had become almost a cause ceLebre that Wyer 
considered the publication of the Lytell Bake economically viable. 
Thoroughly old fashioned and conventional, the Lytell Bake fell into seven parts: 
what purgatorye is; in what place purgatorye is; of two purgatoryes that god bathe 
30. Disputacion, folios a5r-a6r. 
31. Doctrynall of dethe STC 6932, folio aivr lines 16-31. 
32. Jan Rhodes, "Private Devotion", p.603 
33. Wyer later published the first three parts of the poem in about 1542 (STC 24228). See Jean 
F. Preston, "The Pricke of Conscience Parts I-III and its First Appearance in Print", The Library, 
Sixth Series, Volume VII, No 4, December 1985, pp. 20-31. 
34. H.C.Schulz, "A Middle English Manuscript Used As Printer's Copy", Huntington Library 
Quarterly, Volume xxix, 1965-1966, pp. 325-336, p.325. 
35. H.C.Schulz, "A Middle English Manuscript Used As Printer's Copy", p.328. 
36. Here begynneth a Lytell boke that speketh of Purgatorye, Robert Wyer, 1534, STC 3360, 
folio Air lines 10-16. 
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ordeyned; of the paynes that ben in purgatorye; of the soules that wendeth in to 
purgatorye and abydeth there tyll they ben pourged of synne & whiche soules abyde not 
there; for whiche synnes a soule goth to hell; of the helpe that soules hath that ben in 
purgatorye of good frendes that be left behynde them lyuynge in erth; and what pardon 
auayleth to manes soule.37 There were no startling revelations in this work. The only 
difference between Purgatory and Hell was that the pains of the former would 
eventually terminate. Souls were required to remain in Purgatory until they were fully 
cleansed from their sin; and the commonplace belief that every day of penance 
completed on earth counted as a year in Purgatory was confirmed by the author.38 
According to the Lytell Bake Purgatory was located under the earth. There was 
no suggestion whatever that it might be an ante-room of Heaven. Purgatory was most 
certainly an outpost of Hell.39 Indeed, the description of the location of Purgatory in the 
Lytell Bake is the clearest and most detailed of any in the incunabula which survive. 
Purgatory was described as one of four subterranean layers. The lowest place was Hell 
itself. Between Hell and Purgatory was where "deed chyldren unchrystened dwelleth/ 
That from the fayre syght of goddes face/ Ben put for euer without any grace". 40 Above 
Purgatory was Lymbo " ... that fayre place/ That god after his deth vysyted through his 
grace/ And all that were there with hym he toke/ And lefte none therin as telleth the 
boke".41 
Late medieval confidence in the saving power of Christ was deep rooted and 
more simply explained than the specifics of the afterlife. Although Purgatory was 
usually understood as the third part of subterranean Hell, according to the Lytell Bake 
there was also another Purgatory "here in erth in dyuerse place".42 Following the 
tradition of Saint Gregory as did the Ka/ender of Shepardes, the author explained that 
souls could be purged here on earth "In many dyuerse stedes within in theyr ghost/ 
There that they haue synne done most" (folio Aiiiv). By the early 1530s visions of 
ghosts were usually recorded in a specific literary genre which in some circles was a 
little outdated, but belief in the purgatorial value of earthly suffering was not. The 
Lytell Bake restated a popular theodicy: 
Through dyseases and angres here 
He (God) maketh a man as a prysonere 
Penaunce to suffre for his folye 
That he hath done through the deuylles trecherye 
For yf he suffre it without grutchynge 
It standeth hym in stede of penaunce alowynge 
And afterwarde god wyll more to hym do 
Gyue hym great mede and grace also 
37. STC 3360, Table of contents folio e3v. 
38. "What is Purgatorye" folio aiv - aiir. 
39. See Eamon Duffy's discussion about the location of Purgatory in Stripping of the Altars, 
p.343ff. 
40. STC 3360, folio Aiiv lines 2-4. 
41. STC 3360 folio Aiiv lines 11-14. 
42. STC 3360, folio Aiiiv line 11. 
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And full blysse in heuen therfore 
Yf he take it mekely though it greue hym sore.43 
With or without any elements of clerical abuse, the doctrine of penance and 
Purgatory was far too intricately enmeshed within the general late medieval world view 
to be eradicated by the likes of Fish or the more sagacious Frith. Long before Luther, 
the doctrine had slowly been modified with its more gruesome and bizarre elements 
being discarded. Even the writings of Purgatory's chief exponent, John Fisher, clearly 
reveal how far sixteenth century theologians had removed themselves from earlier 
fantasies. 
On 28 June 1532 William Rastell printed Fisher's Two Fruytfull Sermons (STC 
10909) to be sold at Southwark by Peter Treveris. These sermons were probably first 
written for the feast of All Saints 1520 since the richly vivid description of the Field of 
the Cloth of Gold suggests that the author's senses had only recently been filled with its 
splendour. Fisher's memories of the regal spectacle provided an imaginative starting 
point for what proved to be part of a threefold defence of the doctrine of Purgatory 
between 1529-1532. First was More's defence of the clergy and scriptural assault in 
The Supplycacyon of Soulys. Second was Rastell's rational justification. Now came the 
only piece written by a cleric - a cleric who had to tread warily, but a cleric who was 
very influential. "No statement of Catholic eschatology in early Tudor English," said 
Germain Marc'hadour "carries more weight than the Two fruytfull Sermons, made & 
complyed by the ryght Reuerendefather in god lohan Fyssher."44 
Since 1527 Fisher had angered the King by siding with Catherine in the matter 
of the divorce. Two years later when Parliament assembled in November 1529 general 
tension between the Commons and the clergy was running high. More as the new Lord 
Chancellor began the session with a bitter attack against Wolsey. And Fisher 
contributed towards the tension when he berated the Commons for lack of faith which 
they angrily interpreted as him using a threat of heresy charges against them. 45 The 
first three years of Parliament saw the legislation of numbers of statutes designed to 
curtail activities of the clergy. Fisher could not be seen to wield a clerical stick in 
retaliation. His Two Fruytfull Sermons, however, did draw attention to Catherine's 
presence at the Field of the Cloth of Gold, "the noble Quene our mastresse, the very 
exampler of vertue and noblenesse to all women". 46 And in the brief list of those found 
among the multitudes of Heaven, Fisher included "suche as haue trewly kept theyr 
bonde of matrimony" (folio B3v). 
According to writers like Fisher, More and Erasmus, sexual propriety was 
essential for godly living and the salvation of one's soul. Nevertheless, Fisher believed 
43. STC 3360, folio Ciiiiv lines 23-32. 
44. Germain Marc'hadour, Introduction to More's Supplycacyon of Soulys, Complete Works of 
St Thomas More, Volume 7, Yale University Press, 1990, p.cxi. 
45. A.G. Dickens, The English Reformation, pp.139. 
46. John Fisher, Two fruytfull sermons, Rastcll, 1532, STC 10909, folio A2(sic)r (should be 
A3r) lines 23-25. 
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in a second chance for those who died still in debt because of their sins and urged his 
audience to remember those "blessed soul es which ... lye now deteyned in the pryson of 
Purgatory" (folio B4r). He then gave five reasons why the dead should be remembered: 
they are reasonable creatures and our spiritual brethren; everyone has friends or kinsfolk 
there; lying in prison denied the pleasures of heaven they cannot help themselves; they 
cry to us for help; and finally those who remember the souls in Purgatory will 
themselves receive favour with God (folios B4r-c4r). The living could also help the 
dead by procuring masses, commissioning the prayers of devout persons, fasting, 
intentional suffering, and doing alms and charitable deeds (folio C3r). 
Fisher did not include the purchase of indulgences on behalf of the dead. His 
was a more modem reformed approach to Purgatory; and later on, when explaining the 
economy of salvation, Fisher warned his audience not to rely on the good deeds of 
others. "Euery man," he said "hath ynough to do to satysfy for his owne synnes ... 
Whyles thou art in this lyfe and whyle thou haste tyme and space ... make amendes for 
thy synnes ... clense thy soule with often renewynge of thy confessyon ... Study here 
by thy good and gracyouse workes to pay thyne owne dettys before thy departure hence 
... pray for thy selfe, and procure other to pray for the lykewyse. Better is now one 
peny spent for the welth and saluacyon of thy soule whan thou mayst kepe it vnto thy 
selfe, than a thousande after thy dethe whan thou mayst no longer haue the vse therof" 
(folios D3v-D4r). 
Fisher appealed to practical economic sense more than he did to existential fear. 
In his Two Fruytfull Sermons he referred to the fires of Purgatory several times, 
affirming the Augustinian proposition that the cleansing fire was more grievous than 
any known earthly pain,47 but the dominant image of Purgatory which Fisher used was 
that of a debtors' prison. Hence the Two Fruytfull Sermons was simultaneously 
traditional and innovative in its approach to Purgatory, demonstrating that, in some 
circles at least, English Catholic eschatology had changed before the Church's break 
with Rome in 1533. 
Unlike previous writers about the afterlife, Fisher did not emphasise all of "the 
four last things". He did not dramatise death and judgement as was the custom and 
reversed the order of the last two, preferring to write about Heaven before he wrote 
about Hell. He appealed to men's hopes for a better life rather than threatening them 
with worse suffering to come. With detailed finesse he likened the lavishly exciting 
experience of the Field of the Cloth of Gold to a mere shadow of the pleasures of 
Heaven. 
From the outset Fisher implied that Purgatory was avoidable through right living. 
Contemplating the afterlife should "styre (us) so to lyue here, that after our departure 
hence we be nat arested by the waye and so cast into the pryson of Purgatory, but 
streyght to be receyuyd into that moost gloryouse place and kyngdome of Heuyn, 
47. STC 10909, folios c2r, 01 v, G3r-v. Fire is also mentioned folio 02r. 
withouten any great delayes" .48 This was a far cry from the theology of The 
Pylgrymage of the Soule which presumed that Purgatory was an ante chamber of 
Heaven through which all pilgrims must pass. 
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Fisher's "modern" approach to practices founded on belief in Purgatory was 
evident in the first decade of the sixteenth century. Most conspicuous was his success 
in directing the pious charity of the Lady Margaret Beaufort away from the purely 
votive chantry foundations of medieval tradition to a more practical form of University 
endowment at Cambridge, even though the charter of the college made provision for 
prayers for its founder.49 Had Fisher not lost his head over the Succession and to the 
"onward march of imperial monarchy ... asserted by means of the royal ecclesiastical 
supremacy",50 he could have made a worthy contribution to the first formulation of the 
official doctrine of the English Church known commonly as The Bishops' Book. 
The Politics of Purgatory 
Events moved rapidly in the politics of Church and State between 1529-1536. 
In these seven prolonged years most of the characters from the early scenes of the 
Henrician Reformation drama died: Wolsey supposedly from natural causes while 
awaiting trial for treason; Warham of old age; Fish from the plague; Frith, Tyndale, 
More and Fisher all martyrs to their respective causes; and Rastell in prison. In the 
same period two men became politically powerful: Thomas Cromwell and Thomas 
Cranmer. 
Throughout these years of turbulence the doctrine of Purgatory came into sharp 
focus and acquired disproportionate political significance because of its particular 
association with the papacy. At the end of winter 1533 the Act in Restraint of Appeals 
(24 Henry VIII, c.12) struck a fatal blow to papal authority in England. No fewer than 
eight drafts of the Act survive indicating that in many parts it was directly phrased and 
then carefully guided through Parliament by Cromwell.51 Its well-known preamble 
stated in no uncertain terms that Henry Rex in regno suo erat imperator, a theory of 
sovereignty to which Henry seems to have subscribed since his coronation; and which 
was supported by a collection of sources for pro-royal propaganda known as the 
Collectanea satis copiosa and given to Henry by Edward Foxe and Thomas Cranmer in 
153Q.52 
48. STC 10909, folio Alv lines 7-12. Also see folio Dlv lines 5-11. 
49. Brendan Bradshaw, "Bishop John Fisher: the man and his work", pp.1-24 in Brendan 
Bradshaw and Eamon Duffy (eds), Humanism, Reform and the Reformation: the career of 
Bishop John Fisher, p.6. 
50. Brendan Bradshaw, "Bishop John Fisher: the man and his work", p.15. 
51. According to Elton originals are held at the Public Record Office, State Papers, Henry VIII, 
vol N, fos.32-44. They are listed in L&P vi/120 (6-9). G.R.Elton. "The Evolution of a 
Reformation Statute", English Historical Review, vol 64, 1949, pp.174-197, p.174, fn 3. 
52. John Guy, Tudor England, Oxford University Press, 1988, pp.128, 132. 
126 
Appealing to belief in a glorious past the Act began with what Elton described 
as a drumroll, 
Where by dyuers sundry old autentike stores and cronicles it is 
manifestlie declared and expressed that this realme of England is an 
Impier and so hath byn accepted in the world, gouerned by one 
supreme hedde having the dignitie and roiall estate of the Imperiall 
crowne of the same under whom a body politik compact of all sortes 
and degrees of people devided in termes of spiritualitie and 
Temporalitie bere and owen to bere next to god a naturall and humble 
obediens. 53 
That Henry commanded imperial status and safeguarded his authority against 
the claims of the Church was no new phenomenon. 54 Even before his coronation the 
precocious young prince altered the wording of his vows when a draft of a new version 
of the order of service was submitted to his approval. According to the original draft 
the king 
shall swere at ye coronacion that he shall kepe and mayntene the 
rights and the libertees of holie churche of old tyme graunted by the 
righteous cristen kinges of Englond, 
but Henry corrected this promise to 
... maynetene the lawfull right and libertees of old tyme graunted by 
the righteous cristen kinges of Englond to the holy chirche of inglond 
nott preiudyciall to hys jurysdiccion and dignite ryalf.55 
As Walter Ullmann once pointed out, the clause added by Henry ensured that 
the observation of the rights and liberties of the Church of England was in the absolute 
control of the king himself. Or, in more traditional language, that the king reserved his 
right to act within the terms of the Roman public law in his function as emperor of his 
realm.56 Furthermore, Henry made a second change. Whereas the draft of the 
coronation service had 
He shall graunte to hold lawes and customes of the realme and to his 
power kepe them, 
Henry modified it to read 
He shall graunte to holde lawes and approvyd customes of the realme 
and lawful and not preiuduciall to his crowne or imperial 
jurysdiccion to his power kepe them.57 
53. Quoted in Elton, "The Evolution of a Refonnation Statute", p.178; and reproduced in 
English Historical Documents 1485-1558, edited by CH.Williams, Eyre & Spottiswoode, 
London, 1967, pp.738-741. 
54. See Walter Ullmann, "This Realm of England is an Empire", Journal of Ecclesiastical 
History, Vol 30, 1979, pp.175-203; Franklin le Van Baumer The Early Tudor Theory of 
Kingship, Russell and Russell, N.Y., 1966. 
55. Quoted in Ullmann, "This Realm of England is an Empire", p.183. BM Cotton MS, Tiberius 
E VIII, folio 100. 
56. Ullmann, p.183. 
57. Ullmann, p.183, quoting BM Cotton MS, Tiberius E VIII, folio 100. According to Legg, 
there is no evidence that the revised oath was used. From Archbishop Dene's register it appears 
to have been the traditional oath from the Uber regalis. Leopold Wickham Legg (Ed), English 
Coronation Records, Archibald Constable & Co, Westminster, 1901, p.240. 
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So when the preamble to the Act in Restraint of Appeals claimed that the realm of 
England was an empire, Henry was merely invoking a principle long established in his 
own mind: rex as an imperator in his own kingdom. Before the end of the decade 
Henry would be depicted not just as an emperor but as the unchallengable Head of the 
English Church; the pope would be totally discredited; and the doctrine most frequently 
associated with papal power would be marginalised. 
Following the Act in Restraint of Appeals, between January-March 1534 
Parliament made permanent three further Acts which severed the strained relationship 
between the English Church and Rome. The Act in Restraint of Annates (23 Henry 
VIII c.20) finally halted all payments to Rome for benefices and authorised the king, 
rather than the pope, to appoint bishops and abbots; the Dispensations Act abolished 
Peter's Pence and other papal taxes and legislated that all requests for a waiving of 
Canon Law proceed to the Archbishop of Canterbury and not to the pope; and the Act 
for the Submission of the Clergy (25 Henry VIII c.19) meant that the ultimate appeal in 
ecclesiastical disputes was to lie with the Crown. 
With the authority of the pope suddenly defunct in England preachers like Hugh 
Latimer lashed out against teachings of the real presence of Christ in the eucharist; 
denied the existence of Purgatory; and the efficacy of alms giving for the benefit of the 
departed. For according to Latimer, belief in Purgatory had lulled subscribers into a 
false sense of security." ... and also for purgatory," he said "foundations have been 
taken for sufficient satisfaction: so we have trifled away the ordinance of God and 
restitutions. Thus we have gone to Hell with masses, diriges, and ringing of many a 
bell. And who can pill pilgrimages from idolatry, and purge Purgatory from robbery, 
but he shall be in peril to come in suspicion of heresy. "58 
As a Protestant Latimer rejected anything to do with the whole system of 
pardons, sale of masses and mortuary devotions. Purgatory, he called "purgatory pick-
purse", because he believed that the popular practices associated with it were born out 
of the greed of the papacy and were designed to pocket "dead men's tributes and gifts". 
Like Simon Fish his protestations seem to have been based on a heightened sense of 
social justice, rather than carefully thought out theology: he objected to the way in 
which candles were burned before silk-clad, jewel-bedecked images while the poor died 
cold and hungry in the streets.59 
Traditionalists and radicals waged a war of words. So in April 1534 the 
protestant-sympathising Thomas Cranmer, made Archbishop in the previous year, along 
with conservative bishops Stokesley of London, Gardiner of Winchester and Longland 
of Lincoln, issued letters in their dioceses to end the homiletic contentions. In June 
Cranmer's orders were more specific. For a year no preachers were to preach for or 
58. George E. Corrie (Ed), Sermons and Remains of Hugh Latimer, sometime bishop of 
Worcester, Martyr, 1555, Parker Society, Cambridge, 1845, p.363. 
59. Hugh Latimer, "Sermon Before the Convocation of Clergy, 7 June 1536", pp.33-57 in G.E. 
Corrie (Ed), Sermons of Hugh Latimer, Parker Society, 1844, pp.36-38, 50. 
against such controversial topics as Purgatory, the cult of saints, clerical marriage, 
justification by faith, pilgrimages and miracles. 60 
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The politics of Purgatory continued. Later that year the Parliamentary session of 
November-December 1534 approved the Act of Supremacy. The king, already head of 
the Church in practice, was declared Supreme Head on Earth of the Church of England. 
He was authorised to conduct visitations of the clergy, supervise preachers, try heretics 
and pronounce on doctrine. The English crown was amassing an aurora of divine 
authority. In that same session of Parliament an Act was passed extending the 
definition of treason to include verbal attacks on the king; and the Acts concerning First 
Fruits and Tenths were passed which meant that taxes formerly paid to Rome were to 
pass to the Crown.61 From 1534 onwards any officially approved statement of the 
doctrine of Purgatory was necessarily tainted with political considerations. 
That being so the first official statement regarding Purgatory is remarkably 
traditionalist. Even a contemporary as orthodox as Reginald Pole could exult that the 
article treated purgatory "much after the old manner".62 Purgatory was discussed in the 
last of Ten Articles of Religion "approued by the hole clergie of this real me", at the 
Convocation of August 1536. All ten articles were published by Berthelet as Articles 
deuised by the Kynges highnes maistie, to stablyshe christen quietnes and unitie amonge 
us, and to avoyde contentious opinions, and were printed five times in 1536 (STC 
10033-33.8). The first of the articles established the primary importance of the Bible 
and the Creed. The second, third and fourth articles presented the English Church's 
position on only three of the seven traditional sacraments of the Church: baptism, 
penance and the sacrament of the altar. The fifth article explained the doctrine of 
justification; and the next four articles set out the new official position on religious 
activities associated with images; honouring saints; praying to saints; and rites and 
ceremonies, including sprinkling of holy water, bearing of candles and creeping to the 
cross on Good Friday, all of which had their place in reminding the faithful of spiritual 
things. The final article discussed Purgatory. 63 
Several weeks before the bishops' Convocation Thomas Starkey, a distinguished 
humanist, defender of the Royal Supremacy, and promoter of the via media64 had 
written to Henry warning him against preachers who "under the colour of driving away 
60. Miscellaneous Writings and Letters of Thomas Cranmer, edited by John Cox, Parker 
Society, Cambridge, 1846, pp. 460-462. Alan Kreider, English Chantries, pp.105-106. 
61. See John Guy, Tudor England, pp.135-136. 
62. Pole to Cardinal Contarini, August 1536, L&P xi/376. Also in Kreider, English Chantries, 
p.122. Note that Kreider's discussion of the tenth Article on pp.123-4 erroneously presumes that 
the idea of Purgatory had remained static since late medieval times. The Church had made no 
definitive statement about Purgatory since the Council of Florence; and with regards to its 
nature and location seems to have left flexibility to interpreters of doctrine. 
63. "The Ten Articles, 1536", reproduced in English Historical Documents 1485-1558, edited 
by C.H.Williams, pp.795-805. 
64. For example see Dialogue Between Pole and Lupset, edited by J.M.Cowper, EETS extra 
series, xxxii, 1898 (not published in the era); and An Exhortation to the People I nstructynge 
Theym to Vnitie and Obedience, Bcrthclct, 1536, STC 23236. 
men's tradition, have almost driven away virtue and holiness. With the despising of 
Purgatory," wrote Starkey "the people begin to disregard Hell and Heaven."65 
Somehow the bishops had to devise an article which maintained a delicate balance 
between traditional sanction and political innovation, particularly since Henry had 
shown personal interest in the subject of Purgatory.66 
129 
"Forasmuch as due order of charity requireth," began the Article of Purgatory, 
"and the Book of Maccabees, and divers ancient doctors plainly shew, that it is very 
good and a charitable deed to pray for souls departed ... to commit them in our prayers 
to God's mercy, and also to cause other to pray for them in masses and exequies, and to 
give alms to other to pray for them, whereby they may be relieved and holpen of some 
part of their pain." So far, despite his recent demise, the teaching of Sir Thomas More 
prevailed. "But," continued the article "forasmuch as the place where they be, the name 
thereof, and kind of pains there, also be to us uncertain by Scripture; therefore this with 
all other things we remit to Almighty God ... trusting that God accepteth our prayers for 
them, referring the rest wholly to God. "67 
This public ecclesiastical statement of doubt as to the whereabouts rather than 
the existence of Purgatory concluded with strong anti-papist and anti-superstitious 
sentiment. 
Wherefore it is much necessary that such abuses be clearly put away, 
which under the name of Purgatory hath been advanced, as to make 
men believe that through the bishop of Rome's pardons souls might 
clearly be delivered out of Purgatory, and all the pains of it, or that 
masses said at Scala Coeli, or otherwhere in any place, or before any 
image, might likewise deliver them from all their pain, and send them 
straight to Heaven.68 
The idea of sea/a coeli was well established in the collective Christian 
consciousness. Saint Bernard, while celebrating a requiem at the church of St Mary 
Scala Coeli near Rome, was supposedly granted a vision of souls ascending to Heaven 
by a ladder. This legend became the basis for an indulgence, applicable to the dead, 
attached to requiem masses celebrated in the church. Later the indulgence was made 
available to other specially nominated churches including Henry VII's chapel in 
65. L&P xi/156. Also see Susan Brigden, London and the Reformation, p. 243. Kreider points 
out that Starkey himself did not believe in Purgatory. See English Chantries fn 84, p.245. John 
Rastell may also have shared Starkey's concern claiming that Frith denied the existence of Hell. 
See An other boke against Ras tel named the subsedye or bulwark to his fyrst boke, STC 11385. 
66. Hugh Latimer had sent a memorandum to the king disputing Purgatory. Henry's own hand 
records his dissatisfaction with Latimer's arguments. See Sermons and Remains of Hugh 
Latimer, sometime bishop of Worcester, Martyr, 1555, Parker Society, Cambridge, 1845, 
pp.245-249; BL Cotton MSS, Cleopatra EV, folios 140-143; John Strype, Ecclesiastical 
Memorials, Clarendon Press, Oxford, 1822, vol 1, part 2, pp.388-390; L&P xii/1/1312; Kreider, 
English Chantries, p.120. 
67. "The Ten Articles", pp.804-805. 
68. "The Ten Articles", p.805. 
Westminster Abbey. St Mary's guild in Boston also procured one and its popularity 
spread.69 
Figure 15 
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Employment of the ladder in Christian iconography dates from the sixth century 
when it depicted a personal and monastic route to Heaven. There is a well preserved 
late twelfth century mural covering the whole of the west wall of the tiny church of 
Saints Peter and Paul in Chaldon, Surrey, in which a ladder reaching from Hell to 
Heaven is the central feature. (See figure 15.) Several interpretations of the mural have 
been offered, the most recent published in 1980 without the benefit of Le Goffs Birth of 
Purgatory. 70 At its most basic level the mural indicates belief in a ladder-like passage 
between Hell and Heaven which could be scaled in the afterlife. Later English writers 
like Walter Hilton in his Scala Perfectionis advocated the idea that the "ladder" to 
Heaven could be scaled by good living in this life: by "love and charity shown 
outwardly in good works, in obedience to God's Commandments, and in performing the 
seven corporal and spiritual works of mercy for the benefit of our fellow Christians."71 
Despite the advent of Lutheran theology Hilton's basic approach to salvation 
continued, with the third and fifth of the Ten Articles endorsing the necessity of good 
works. "If ye will come to Heaven," said the bishops "keep the commandments ... All 
69. Eamon Duffy, The Stripping of the Altars, pp.375-376. 
70. See K.F.Flynn, "The Mural Painting in the church of Saint Peter and Paul, Chaldon, Surrey", 
Surrey Archaeological Collection, volume 72, 1980, pp.127-156. Contains detailed photographs 
and focusses particularly on the "Harrowing of Hell", top right hand corner. 
71. Walter Hilton, The Ladder of Perfection (Scala Perfectionis), translated by Leo Sherley-
Price, Introduction by Clifton Wolters, Penguin Books, 1988, p.2. Published five times 1494-
1533, STC 14042-STC 14045. 
bishops and preachers shall instruct and teach our people ... that God necessarily 
requireth of us to do good works ... not only outward and civil works, but also the 
inward spiritual motions. "72 
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In conjunction with the promotion of good works the Articles emphasised the 
expiating role of penances performed in this world, rather than the next. According to 
the Third Article, those who "do not penance in this life shall undoubtedly be damned" 
but those who "do such penance ... shall ... be saved".73 Intent on maintaining its tight 
grasp on social control, the new Church of England under the headship of the king 
reiterated over and over again its views about the importance of good works and 
penance, and demanded that they "be continually taught and inculked into the ears of 
our people to the intent to stir and provoke them unto good work" so that they "receive 
at God's hand mitigation and remission of the miseries, calamities, and grievous 
punishments, which God sendeth to men in this world for their sins".74 
Whether or not Henry VIII was the "most contemptible human specimen ever to 
sit upon the throne of England"75 he and vicegerent Cromwell were determined that the 
people would behave. In 1536 Cromwell issued his first injunctions "to the glory of 
Almighty God, to the king's highness' honour, the public weal of this his realm, and 
increase of virtue in the same". 76 He commanded that the people be taught about the 
usurped power of the Bishop of Rome and the doctrine recently set forth in the Ten 
Articles. Numbers of holy days were to be reduced for the commodity and profit of the 
realm, and pilgrimages were to be curtailed. People would "please God more by the 
true exercising of their bodily labour, travail, or occupation, and providing for their 
families, than if they went about to the said pilgrimages" because "it shall profit more 
their soul's health, if they do bestow that on the poor and needy, which they would have 
bestowed upon the said images or relics".77 
By the early sixteenth century vagrancy had become a substantial problem and 
complicated the social legitimacy of pilgrimage. Poverty was also on the increase and 
could no longer be absorbed by the informal welfare system which operated through 
pious charity and bequests of doles to the poor. The vagrancy laws enacted during the 
reign of Henry VII were merely punitive78 but now Henry and Cromwell were able to 
turn religious upheavals into social policy advantages. They did not stop at curtailing 
pilgrimages, but slashed their way through all aspects of religion which could be 
regarded as superstitious or dispensable. 
72. "The Ten Articles, article V, p.802. 
73. "The Ten Articles, article III, p.798. 
74. "The Ten Articles", pp.800-801. 
75. Brendan Bradshaw, "Bishop John Fisher: the man and his work", p.15. 
76. "Cromwell's first Injunction", reproduced in English Historical Documents 1485-1558, 
pp.805-808. 
77. Ibid, p.806. 
78. See S.B.Chrimes, Henry VII, Eyre Methuen, London, 1972, p.224. 
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Earlier in 1536 under the guise of removing opportunities for "manifest sin, 
vicious, carnal and abominable living" Cromwell had orchestrated legislation to 
dissolve the lesser monasteries79 - houses which had been founded by and contained the 
tombs and chantries of old noble families, most of whom by this stage had learned not 
to thwart Henry's plans. Those who did oppose the king later that year in the 
Pilgrimage of Grace would soon regret it. By dissolving the lesser monasteries 
Cromwell raised substantial revenue for the Crown, reduced the number of religious 
organisations which submitted themselves to authorities beyond the realm, and closed 
down a substantial number of minor saints' shrines and sites of pilgrimage. But despite 
these disruptions traditional English religion carried on, now largely independent of the 
monasteries for its well being: its primary focus had long shifted to the parish church. 
Indeed Erasmus had argued in 1533 that while it was a devout act to "send to the 
monasterye of the Carthusians, or friers obseruantes to praye for the sycke" it was "a 
stronger comforte if the sicke man thinketh that the hole church is busy & thoughtfull 
for him".80 
In the same year that the lesser monasteries were dissolved the people were 
inundated with Proclamations and Injunctions which regulated their religious behaviour. 
On the 1 January 1536 the people were ordered to surrender any books written by John 
Fisher, and pardoners were forbidden to peddle indulgences on penalty of being 
punished as vagabonds. Arguing that indulgences were licences to sin, and a means of 
his subjects being impoverished, Henry proclaimed that it was now unlawful to publish 
or sell pardons and indulgences. But he did not proclaim that it was illegal to possess 
one. Neither did he make any comment about the possible spurious status of 
Purgatory.SI Later in 1536 Cromwell ordered parsons and vicars "to admonish fathers 
and mothers, masters and governors of youth" to teach their children and servants the 
Pater Noster, Creed and Commandments "in their mother tongue". Curates were to 
teach the Creed and Commandments little by little in their sermons until the whole was 
learned. Where possible they were also to "shew where printed books containing the 
same be to be sold, to them that can read or will desire the same".82 Cromwell wanted 
to penetrate deeply the lives of ordinary people, so religious instruction was to begin at 
home. 
The Duty of Householders 
English printers made no small contribution to the religious education of the 
realm, which by the 1530s had become increasingly lay-oriented. In the first few 
79. See "The First Act for the Dissolution of the Monasteries, 1536, St. 27 Henry VIII, c.28" 
reproduced in English Historical Documents 1485-1558, pp. 771-774. 
80. Erasmus, Preparation to deathe, Benhelet, 1538, STC 10505, folio Diiiir lines 15-20. 
According to the Preface the work was written in 1533. 
81. P.L.Hughes and James Larkin (Eds), Tudor Royal Proclamations, Volume 1, (TRP 1) New 
Haven, 1964, no 161, pp.235-237. 
82. Cromwell's Injunctions of 1536, item 5, English Historical Documents 1485-1558, p.807. 
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decades of printing most religious books were directed to clergy and those in religious 
orders. There were virtually no catechetical books for the laity. The 1520s, however, 
saw a marked increase in the percentage of books which taught lay people more about 
penance and confession; and by the mid 1530s lay-oriented pastoral and catechetical 
works accounted for one of the largest categories of all religious books published during 
the period. 83 
The first work which offered a comprehensive rule of life adapted to the needs 
of a secular household was Richard Whitford's popular Werkefor housholders. Printed 
ten times between 1530-153784 it took the general format of six meditations for the six 
days of creation: first on the need to be both active and contemplative everyday; second 
on vice and virtue; third on penance; fourth on the sacraments; fifth on good works; and 
the last on following in the footsteps of Christ. 
Whitford's work indicates that the basic orientation of religion was still towards 
preparing adherents for death and the afterlife by teaching them about good living in 
this world. Without recourse to sensationalism Whitford sounded a note of warning in 
the opening pages of his book. He reminded his audience of the inevitability of death; 
the uncertainty of its manner and time of its coming; of the Judgement which a naked 
soul must face; and of the eternal joy or everlasting pain and sorrow which would 
follow. Whitford thought that these lessons were suitable for every member of the 
household. "It shulde also be a good pastyme & moche meritorious: for you that can 
rede," he said "to gather your neyghbours aboute you on the holy day/ specially the 
yong sorte and rede to them this poore lesson. For therin bene suche thynges as they 
ben bounde to knowe. "85 
Whitford had a commonplace attitude to death and the afterlife. As a 
traditionalist he encouraged prayers for the dead in Purgatory but assured his readers 
that death was not to be feared. At the end of the 1535 edition of the werke for 
housholders (STC 25413) and possibly because matters eschatological were particularly 
topical, Redman attached Whitford's A dayly exercise and experience of dethe. First 
published in 1534, a year of severe religious upheaval, and reprinted several more times 
before the end of the decade, it was a work of thirty one folios, most of which Whitford 
claimed to have written twenty years earlier for the sisters of Syon at the request of their 
83. This trend could be used as evidence for the growth of literacy. 
84. Richard Whitford, A werke for housholders, Redman 1530 STC 25421.8, STC 25422, 1537 
STC 25425, Treveris 1531 STC 25422.3, Waylandc 1531 STC 25422.5, 1537 STC 25425.5, 
Wynkyn de Worde 1533 STC 25423, STC 25423.5; A werke or preparacion vnto communion, 
the werkefor housholders, Redman 1531STC25412, Wynkyn de Worde 1535 STC 25413. 
Also see Jan Rhodes, "Private Devotion", p.184; Jan Rhodes, "Erasmus and English Readers of 
the 1530s", Durham University Journal, Vol LXXI, new series vol XL, 1978, pp.17-25, p.22. 
85. Richard Whitford, A werkefor housholders (follows A werke or preparacion vnto 
communion), STC 25412, folio B 1 r. Jan Rhodes, "Private Devotion", p.177. 
abbess, dame Elizabeth Gybs. 86 If that was so it originated at about the same time as 
the Ars Moriendi genre went out of fashion. 
134 
Despite monotonously regular occurrences of sweating sickness and the social 
visibility of death, matters eschatological had not severely plagued the English spirit for 
twenty years. Some agreeable status quo had been reached over the ameliorating effects 
of earthly suffering and the reliability of indulgences and suffrages for the dead. The 
Fish-More debate, however, and the recent drizzle of literature about Purgatory 
reawakened latent anxiety about the afterlife, so Whitford "nowe of late" had "bene 
compelled by the charytable instance & request of dyuers deuout persons to wryte (his 
treatise on death) agayne & agayne". Because writing was so tedious he thought it 
better to "put it in prynt" (folio A 1 v). 
Whitford's Dayly exercise and experience of dethe was in two parts. The first 
encouraged readers not to fear death itself because it was only the sickness or accident 
preceding death which caused pain. The second part encouraged them to welcome 
death by meditating upon it. 87 Most people needed encouragement to do so. Far from 
being overtly obsessed with death, many in Whitford's time did their best to avoid all 
mention of it. Like most people of all ages their natural inclination was to fear the 
experience. "And so is it," said Whitford "of many persons that wyll nat here speake ne 
any mencyon made of deathe. And yf (by chaunce) any mencyon be made of deathe 
agayne theyr myndes and wylles they wyll lyfte up the hande & bless them or els 
murmure out softly some supersticious prayers as thoughe they harde speake of the 
deuyll" (folio Cl r). Superstition may have been rife but any assumption that English 
catholic hope had expired on the eve of the Reformation is gravely mistaken. 
Well before Luther, English catholic opinion about the afterlife had been 
modified. There was no mention at all of Purgatory as a specific place in the Dayly 
exercise. Reassuringly Whitford argued that "the soule is in pryson whyle it is in the 
body and therefore is it glad to be delyuered by death" and return to its rightful home in 
Heaven (folios A4v-A5r). He acknowledged that fear of pain in the afterlife was often 
more potent than the fear of death itself (folio B 1 f) but reassured his audience that true 
penance done for the love of God was sufficient to avoid all suffering in the afterlife. 
Had not the dying thief only a brief time to repent, he asked. Yet had not he been 
assured of a place that day in Paradise? And was not one drop alone of Christ's blood 
sufficient to wash away the sins of the world? (folio B 1 v) 
Whitford recommended that his audience exercise themselves for death and so 
be fully prepared when the time came. When they went to rest they were to rehearse 
their lines for death, "in man us tuas commendo spiritum meum ... making a crosse with 
a holy candell" (folios C4v-crr). Those who could afford it should pay for masses, 
86. Whitford, A dayly exercise and experience of dethe, (follows A werkefor housholders) STC 
25413, folio A 1 v lines 5-8). 
87. See the section on the "meditatio mortis", STC 25413 folio B8v. Jan Rhodes "Private 
Devotion", pp.494-499, provides a comprehensive general description of the Day Ly exercise. 
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diriges and doles at least annually and if possible more often while they were still alive 
(folio D8r). The energy of traditional religion was by no means spent. 
Similarly, the humanist Erasmus considered it proper to be prepared fully for 
death. In his Preparation to deathe published by Berthelet in 1539 (STC 10505) 
Erasmus encouraged his audience to rehearse for "the last part (as it were) of the playe, 
wherof hangeth eyther euerlastynge blysse of man, or euerlastynge damnation".88 
Originally composed in 1533 for the Earl of Wiltshire (Anne Boleyn's father), the 
Preparation to deathe opened with a symphony of assurances balanced by warnings in 
the spirit of Everyman89 that "this holle lyfe is nothinge elles but a rennynge to deathe 
... the gate of euerlastynge lyfe" _90 
Very little of the Preparation reflected the earlier Ars M oriendi genre except for 
its warnings about God's judgements (folio Dvi) and promotion of practices such as 
rehearsing the Creed, and holding a crucifix or religious pictures before moriens as a 
means of helping him to resist the devil's temptation to despair (folios Fi ii v - Fiiiif). At 
the beginning of the Preparation Erasmus referred to death in gentle terms as "the 
mother of spirituall lyfe" (folio Ciiir ). He chided those who referred to "the howse 
wherin any hath dyed" as "contagious, pestiferous and funestall" and held their noses as 
they passed by (folio Ciiiv). Like Whitford his attitude to death was welcoming and 
scripture after scripture flowed from his pen in support of his position. As his argument 
unfurled Erasmus likened death to "the last battayle" .91 There was nothing cowardly 
about the fear of death (folio Eiiir) but one ought not delay "confession, houselynge, 
and anneylynge" for fear it hasten death's approach (folio Eviir). 
Erasmus was pragmatic, advising his audience to prepare for death well in 
advance. Arrangements regarding the disposal of property should not be left until the 
last moment (folio Cviv) so that the last will of moriens could focus on spiritual matters. 
Private confession should be made each day to God and three or four times a year to a 
priest in order that one may be assured of dying penitent. 92 The sick were advised to 
abstain from hastily made vows which would be difficult to keep upon recovery of 
health (folio Eviiir). Rather, they should be comforted by scripture and trust in the 
mercy of God (folio Fiiiir). 
At no time did Erasmus dangle threats of post mortem punishment over his 
audience. Although he took the existence of Purgatory for granted he reproved some of 
the popular practices associated with it. Concerned that the "fayntynge harte of the 
88. Erasmus, Preparation to deathe, Benhelet, 1538, STC 10505, Preface folio Aiir lines 12-14. 
89. This familiar morality play was published under the title, How y- hye Fader of heuen 
sendeth dethe to somon euery creature by Skol in 1535 (STC 10606.5). 
90. STC 10505, folio Aiiiiv lines 23-25. 
91. STC 10505, folio Eiiiir, folio Fiiiv. 
92. STC 10505, folio Diiiv. This practice was widely recommended. See St Austin, The 
myrrour of the chyrche, STC 965-7, chapter 5; Erasmus, A Lytle treatise of the maner andforme 
of confession, Byddell, 1535, STC 10498, folio h6v; Whitford Werke STC 25413 folios a6v_7v_ 
Also see Jan Rhodes, "Private Devotion" p.152. 
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sycke" be upheld, he warned that "certayne prayers go aboute, whiche be made of 
vnlerned persones, & by yvnlerned persons be taught to sycke folke". These may have 
rendered a glimmer of hope, but "yet remayneth the feare of Purgatory" which "some 
men go about to mitigate ... with remedyes, after myn opinion nothinge effectuall," said 
Erasmus. "Some do promyse to be sure & redemed from the fyre of Purgatorye by 
byenge of pardons," which he feared were "a mockynge and a mere dissimulation." 
Erasmus thought it more advisable to buy "masses and prayers of good men", but "the 
strongest remedy of all" was to encourage the sick man "to styre and rayse vp his faith 
and charitie towarde god & his neighboure, with all his harte to forgyue al men ... and 
paciently to suffre for the loue of Christ Jesus the paynes of the sycknesse, and also 
death" (folio Giv). 
Erasmus' Preparation to deathe indicates that the experience of death in the late 
1530s was still largely a communal affair in which neighbours, family and friends 
helped moriens negotiate his or her passage into the afterlife. Court records, however, 
sporadically disclose occasions when the system failed. On Sunday night before Ember 
week in 1538 Alice Gysbye was dying. She cried out, "saing neyghbors for goddes 
sake praye for me." Next morning a large growth on her neck ruptured with great loss of 
blood. From then on neighbours and friends often came to her but it was not until 
Thursday that a one-legged priest was summoned from an alehouse to administer the 
last rites. He brought a consecrated wafer on which she could fix her gaze and 
"knocked hir upon the breste" but Alice did not respond. Several women shouted, 
calling her a "hellhound" but it was too late. Afterwards another priest marvelled that 
the curate did not minister the sacrament when Alice could still speak.93 With that story 
in mind it is no wonder that Anne Seyntleger stated in her will of 1530 that "the 
principall cause and studie of every True Christian man and women shulde be to learn 
to dye well. "94 
Death and the afterlife were commonplace subjects in early modem England and 
those who wrote about them did so from a variety of perspectives. The author of 
Dialogues of creatures moralysed (STC 6815) published in 1530, for example, devoted 
the last of over a hundred and twenty dialogues to a vividly gruesome discussion of 
death. Reminiscent of the Dance of Death genre and armed with stories from the 
ancient philosophers, he affirmed the inevitability of death and encouraged stoicism. It 
93. This incident was recorded in a deposition book containing moslly testamentary cases, 
(London Guildhall Library. MS 9065A/l folios 20r, 23v _24v ,28v) and elaborated by Richard 
Wunderli and Gerald Broce, "The Final Moment before Death in Early Modem England", 
Sixteenth Century Journal, vol XX, no 2, 1989, pp. 259-275, p.268-269. The authors clearly 
state that this was the most graphic case they found. 
94. Richard Wundcrli and Gerald Broce, "The Final Moment before Death in Early Modem 
England", p.264. See also the section of the "Hour of Death" in Eamon Duffy, The Stripping of 
the Altars, pp. 310-313. 
would seem to be the case that, as Purgatory faded further into the background, 
existential anxiety focussed more on the final physical moment of death itself. 9S 
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Humanist and protestant authors tended to avoid grisly detail. Indeed London 
cleric Thomas Lupset's A compendious and a very fruiteful treatyse, teachynge the waye 
of dyenge well (STC 16934) published by Berthelet in 1534 was quite sanitised. Lupset 
may have "not forsaken the spirit of the old Ars when he came to write his art of 
dying" ,96 but his approach was radically different. The old Ars resonated with the 
confident purpose of saving moriens from the pit of despair and eternal torment whereas 
Lupset's dignified use of classical exempla, elementary science, and reason aimed to 
teach men to die gladly: "for who so euer dyeth gladlye, he departethe frome this lyfe in 
a sure hope to lyue ageyne".97 The old Ars genre was all but outdated. 
Lupset argued that fear of death itself was greater than fear of Purgatory or Hell 
(folio 14v) and that men feared death because they were in doubt about the state of their 
souls (folio 20v). "We shulde care to lyue well and to dye well," he said, (folio 241) and 
mistrust "not Christe whose doctryne the heuen and the erthe ... this many hundreth 
yeres approuyed and confyrmed to be trew" (folio 30r). His opening fireside-chat 
approach became more lively as he encouraged both meditation on the glad martyrdoms 
of familiar saints (folios 28-29) and disregard for the world because "Christe sayth, 
here is not your countrey, but your father and your dwelling place is in heuen" (folio 
31 r). Certainly there are threads of the old in Lupset's work but they are overshadowed 
by his confident belief that serious Christians were Heaven-bound. According to Lupset 
"after the peyne of deathe, there shall be no more peyne" (folio 25r). 
The only protestant work on death to survive from the 1530s also encouraged 
followers to prepare themselves to die joyfully. Attributed to John Frith and addressed 
to the faithful, it was entitled A mirroure to know thyselfe (a breffe instruccyon .. to 
teache a person wyllingly to dye). Contrasting the hopeful secure death of the godly 
with the miserable plight of the ungodly, the author argued that there were three things 
which hindered joyful death: a conscience troubled by sin; anxiety about facing God's 
judgement; and ignorance. 98 
Warnings of God's judgement had been a conventional means by which the 
Church coerced compliance. Humanists like Erasmus had distanced themselves from 
that practice and their influence was coming to bear on both traditionalists and 
Protestants alike. While the author of To teache a person wyllingly to dye 
95. Wunderli and Broce argue that the final moment before death continued to be of great 
importance to Protestants and Catholics alike well into the seventeenth century. 
96. Sr Mary O'Connor, The Art of Dying Well: the development of the Ars Moriendi, AMS 
Press, New York, p.187. 
97. Thomas Lupset, A compendious and a very fruiteful treatyse, teachynge the waye of dyenge 
well, Berthelet, 1534, STC 16934, folio 11v lines 19-22. 
98. John Frith, A mirroure to know thyselje (a brejfe instruccyon .. to teache a person wyllingly 
to dye), Antwerp, 1536, STC 11390, folio Biir lines 28-35. Later it was published by Redman in 
1537 as A treatyse to tee he a man to dye and not to feare dethe (STC 24250). Jan Rhodes, 
"Private Devotion", provides an excellent account or the work, pp. 558-563, 596, 604. 
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acknowledged that warnings of judgement stirred devotion and motivated trust in God's 
mercy (folio C6v), he disapproved of the use of threats of Hell and judgement as ways 
of procuring Christian obedience (folio C8r). Similarly in 1534 the traditionalist father 
of Syon William Bonde did not recommend indiscreet meditation on the pains of Hell, 
arguing that it nourished fearful melancholy.99 Before Cranmer banned preaching on 
Purgatory in 1534 thinkers from humanist, protestant and catholic traditions had moved 
away from the late medieval commonplace of threatening audiences with post mortem 
suffering. mo 
After pages of discourse the author of To teache a person wyllingly to dye said 
"there is but only one counsell/ that is/ that we dispose oure selues (so longe as we are 
in this present lyfe) to lyue accordynge to the la we of God as nyghe as we can/ and 
diligently to seke after God/and his worde in the holy scripture/ and to exercise oure 
selfe continually in this loue of God and of oure neyghboure" .101 When all was said 
and done the bottom line was similar for Christians of all traditions: good dying 
required good living. Regardless of its hue, religion was inextricably linked with the 
maintenance of social order and moral education; and the maintenance of social order 
was one of the chief comer stones of Thomas Cromwell's programme of reform. 
The Making of the Bishops' Book 
Increased emphasis on religious instruction slowly eroded general ignorance and 
reduced existential anxiety. Those who secretly read protestant books could take 
comfort in their faith. Those who availed themselves of traditional teaching could 
participate more consciously in the sacrament of confession, be mollified by the steady 
rhythm of masses sung for the souls of the dead, and feel more comfortable about their 
future in the afterlife. Those who ignored Christian teaching were threatened with the 
prospect of Hell, not Purgatory. Whatever the case Purgatory assumed a lower profile 
than in the days of the poor pilgrim in Deguileville's tale who died unconscious, let 
alone shriven, of many sins. 
Purgatory faded into the background as England severed ties with Rome, as 
protestant literature flooded in from abroad, and as contention escalated about the virtue 
of the mass itself. Any embers left smoldering from the debate sparked by Simon Fish 
were almost extinguished by Convocation's adoption of the Ten Articles in 1536. 
Henry's prohibition of any further theological discussion from pulpits brought joy to 
moderates. "Our country ought not a little to rejoice," exclaimed Thomas Starkey 
99. William Bonde, Deuote treatysefor them that ben tymorouse andfearfull in conscience 
(Revised Directory of conscience written for a devout religious woman), Fawkes, 1534, STC 
3275, STC 3276, folio f8r. Also Jan Rhodes, "Private Devotion", p.140. 
100. John Colet's A ryghtfrutefull monycion concernyng the ordre of a good Chrysten mannes 
lyfe, Byddell, 1534, STC 5547-5547.2) which was a compilation of pious maxims, practical 
advice and moral precepts threatened damnation to miscreants. See Jan Rhodes, "Private 
Devotion" p.229. But note that Colet died in 1519. 
101. STC 11390, folio Ciiir lines 32-38. 
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echoing Erasmus, "for the doctrine of our country is now tempered in truth ... both 
purged from the old abuses and foolish superstitions and also defended from the errors 
of this time." 102 
In February 1537 Henry convened an assembly of prelates and theologians at 
Lambeth to formulate a doctrinal statement of the English Church. By October they 
had eventually agreed on the interpretation of the seven sacraments of the Church, 
experiencing most contention over the sacrament of orders. Discussions about 
Purgatory seem to have been minimal since the article "of purgatory" in The institution 
of a christen man was a duplication of the tenth Article minus the few words which 
made it a royal injunction.103 Printed five times in 1537 it was the first official 
catechetical book of the English Church, but it appeared under episcopal, not royal, 
authority.104 On 10 October 1537 Cromwell's secretary Thomas Wriothesley wrote that 
the book "shall be reformed as it had need in many points",105 and who but Henry 
himself took charge of the revision. England had a king who was determined to be seen 
as Head of its Church. 
Between October 1537 and January 1538 Henry worked on his revision of The 
Bishops' Book. There was no parliamentary session or international skirmish to distract 
him. Ann Boleyn had been executed and his brief marriage with Jane Seymour had just 
produced his long-awaited son. Jane had died on the 24 October and a fortnight later on 
8 November was laid to rest in the tomb which Henry was having prepared for himself 
at Windsor. At the time of her funeral masses and diriges were sung in every parish 
church in London.106 Henry was still a traditionalist at heart and seems to have 
occupied his time of mourning with theological reflection. 
Alan Kreider has noted the suggested changes Henry made to the article on 
Purgatory. Where The Bishops' Book had "the place ... and pains ... be uncertain to us 
by Scripture ... it is meet and convenient for us to commend them, trusting that God 
accepteth our prayers for them, referring the rest wholly to God, to whom is known their 
estate and condition",107 Henry argued that because the state of the departed is 
"uncertain by scripture" it is a charitable deed for Christians to pray for them "for it is 
the nature of love and charity to extend the self even unto things which be uncertain." 
Henry was not about to dismiss belief in Purgatory easily. Uncertainty about the 
condition and location of the departed souls whom we love, he argued, "maketh us 
102. Starkey to Cromwell, July 1536, L&P xi/157. Also see Alan Kreider, English Chantries, 
p.125. 
103. The institution of a christen man, conteynynge the exposytion of the crede, of the seuen 
sacraments, of the x. commandementes and of the Paternoster and the Aue Maria, Justification 
and Purgatory, Berthelet, 1537, STC 5163, folios 96v_97r, 
104. STC 5163-7. See Alan Kreider, English Chantries pp.131-132 for a well documented 
account of the writing of The institution of a christen man, better known as The Bishops' Book. 
105. L&P xii/ii/871, quoted Kreider, English Chantries, p.132. 
106. Edward Hall, Chronicle, p.825. 
107. The institution of a christen man, STC 5163 folio 97r. 
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careful and fearful for them".108 Henry's affection for Jane and perhaps fear for his own 
eternal well-being surfaced in his theology, but for reasons lost to history his revision of 
The Bishops' Book was not published until 1543. Here his more personal asides were 
omitted from the article on "Prayer for Souls Departed". 
The English Bible 
Throughout the two years which passed before Henry married again, his 
vicegerent Cromwell occupied him with matters ecclesiastical. Together they 
accomplished two monumental changes which cast deeper shadows over an already 
obscured Purgatory. 
In the autumn of 1538 Cromwell drew up Royal Injuctions which not only 
legalised reading of the English bible but made it mandatory. This was a sharp revision 
of the policies from the previous decade in which English men and women were 
imprisoned for possessing vernacular bibles, but understandable in light of the break 
with Rome, pressure from the likes of Cranmer, and the political overtures being made 
to German protestant powers.109 In this grandest of all religious books, the ultimate 
source of political and religious legitimation, there was no mention of Purgatory. 
The second change which Cromwell instigated was the dissolution of the greater 
monasteries. Financial gain, as well as centralised control of religion, was probably 
Henry's chief motivation in dissolving the monasteries. He urgently needed money for 
an impending war. In December 1538 the pope had sent the exiled Reginald Pole to 
persuade Francis I and Charles V to lead a crusade against England. When France and 
Spain recalled their ambassadors at the beginning of 1539, a concerted catholic invasion 
of England was feared. Musters were held, men and armour assembled, ships fitted out, 
and a national network of fortifications was built, but the invasion never came.110 
Dissolving the monasteries also brought a ray of hope to tax payers who thought 
they would benefit from Henry's vast capital gain, but on the whole it was the Crown 
and upper ranks of society who benefited from the confiscated lands. The dissolution 
most affected those who lived close to the towering symbols of a bygone age, and 
confirmed to all and sundry that belief in Purgatory was no longer the chief comer stone 
of the English Church. As Latimer had previously pointed out to the king, "the 
founding of monasteries argued Purgatory to be; so the putting of them down argueth it 
not to be".111 
Before the dissolution of the greater monasteries was put into effect, the new 
chief corner stone had already been set in place: the English bible. The first item of the 
108. Alan Kreider, English Chantries, p.137. 
109. Throughout the following year, ringed by an international catholic alliance, Henry allowed 
Cromwell to make diplomatic moves towards the Lutherans, but at the same time allowed the 
dukes of Norfolk and Suffolk to impede his manoeuvres. See Christopher Haigh, English 
Reformations, Oxford University Press, 1993, p.152. 
110. John Guy, Tudor England, p.184. 
111. L&P xii/i/1312. 
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1538 Royal Injunctions declared that by the following Easter "one book of the whole 
bible of the largest volume in English" be set up in every church so that "parishioners 
may most commodiously resort to the same and read it". The second item declared that 
all were to be encouraged to read it but to avoid any contention and altercation. 
Ordinary laymen and women were "to refer the explanation of obscure places to men of 
higher judgement in Scripture".112 
For well over a decade Protestants had been fiercely campaigning for the 
publication of the English bible. In 1530 A compendious treatyse, shewynge, howe that 
we ought to have the scripture in Englysshe, (STC 3021) was published in Antwerp. 
Although a revival of Lollard arguments, it did not indulge in anti-clerical polemic but 
presented an accumulation of historical precedents in support of the vernacular 
scriptures. For example God's law was given to Moses in the vernacular and the people 
in Jerusalem at Pentecost heard the gospel preached in their own language. The author 
blamed present plagues, wars and famines on the absence of God's word from England 
and appealed to the king for its restoration.113 
As early as 1525 illegal modern English translations of the New Testament were 
imported from abroad, but it was not until 1534 after the break with Rome that the 
English market was flooded with bibles. In that year Robert Redman unofficially 
published the first vernacular extract from the bible known to have been printed in 
England: the epistle of the prophete Hieremie (STC 2792). With deep politico-religious 
implications, it was a short letter from the Apocrypha to Babylonian captives 
passionately explaining the folly of idols which had been bedecked with crowns and 
fine robes, a practice with which the devotees of saint's shrines were familiar. 
The eventual publication of the English bible was not simply a moment of 
protestant success. Humanists, too, had long been advocating that the scriptures 
become available to ordinary people - not so that doctrine could be debated but rather 
that people be directed towards proper Christian behaviour. Humanists regarded 
religion as an impulse to be acted upon. Characteristically Erasmus insisted in his 
Exhortacyon to the dylygent studye of scripture that biblical knowledge must bear fruit 
in life. From scripture the reader should seek first "none other thyng .. but (that) he 
may be amended and become better than hym selfe was before".114 
It was Archbishop Thomas Cranmer who finally persuaded his fellow bishops 
that the regulated availability of a vernacular translation of the bible would be 
112. "The Second Royal Injunctions of Henry VIII, 1538", English Historical Documents 1485-
1558, p.811. Original items 2 & 3 in STC 10086. 
113. Jan Rhodes, "Private Devotion", p.282. 
114. STC 10494, folio eiiiiv. The Exhortacyon was first published in Antwerp in 1529 (STC 
10493), and then by Wyer in 1534 (STC 10493.5-10494 ). It was a translation of Erasmus' 
Paraclesis, originally part of the introduction to his 1516 translation of the New Testament. 
Note also that both W.Gordon Zceveld and J.K.McConica saw Erasmian Christian Humanism 
as the leading motif in English religious thought during the 1530s. John McDiarrnid, 
"Humanism, Protestantism, and English Scripture, 1533-1540", Journal of Medieval and 
Renaissance Studies, vol 14, 1984, pp.121-138, pp.122, 125. 
142 
beneficial. On 19 December 1534 Synod met in London and unanimously agreed that 
Cranmer should petition the king on two accounts. First, that all vernacular books of 
suspect doctrine be declared by those who possessed them; and secondly, that the king 
should think fit to decree that holy scripture be translated into the vulgar English tongue 
by upright and learned men named by himself, and be delivered to the people for their 
instruction. In addition Synod petitioned the king to forbid, with a penalty assigned, 
laymen disputing the catholic faith, or the articles of faith, the Holy Scripture or its 
meaning.115 
Very quickly the English bible overshadowed the publication of traditional 
devotional and pastoral works whose chief producer, Wynkyn de Worde, coincidently 
died in 1535. Apart from legal and administrative texts, bibles and biblical 
commentaries accounted for the single most popular item of all printed material in the 
1530s. The advent of the English bible sparked an enthusism which momentarily 
diverted attention from matters controversial and provided an opportunity for 
churchmen and politicians alike to extend their control over the English Church. 
115 .. Petitio synodi Cantuaricnsis provinciac de libris suspectis exhibendis, et de transferendis 
Bibliis in linguam Anglicanam, 19 December, 1534. Reproduced and translated by 
AW.Pollard, "The Bishop's petition for an English Bible", pp.176-177 in Records of the English 
Bible, The Documents Relating to the Translation and Publication of the Bible in English, 1525-
1611, Dawsons of Pall Mall, 1974. 
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6 
English Bibles and The Iconography of Judgement 
The advent of the English bible added zest to parish and political life during the 
late 1530s. At one level it represented a victory for people who thought that the bible 
should be available for those illiterate in Latin; at another, a victory for Protestants who 
argued that the bible was the only valid authority for doctrine. Advocacy of vernacular 
scripture, however, belonged to a religious scene which was agitated by a plurality of 
intellectual and political factors, and which at the end of the day was turned into a 
victory for the king and the established Church. 
Primarily the bible was used to teach parishioners how to live according to 
God's and the king's laws, in keeping with the 1530s' trend whereby English theology 
increasingly focussed on moral prescription. That this was not new is demonstrated by 
the consistent expansion in the previous two decades of new laws and pastoral works 
teaching people how to order their daily lives. By the mid 1530s these had become one 
of the largest categories of all books published. Slowly religious interest had ceased to 
focus on the art of dying and the afterlife. How to live in this world was most 
important. Moreover, theology was not restricted to personal morality. It encompased 
the whole of political life and its concern for all secular matters escalated once the king 
became head of the Church. 
Inadvertantly this secular-oriented religion cast further shadows over Purgatory. 
First it confirmed to lay people that it was possible to know and live according to the 
word of God in their everyday lives, so that fear of suffering in the afterlife for 
unknown sins was reduced. Secondly, the looming threat of secular punishment by a 
biblically inspired State suggested that satisfaction for sins would be exacted on earth. 
Both these factors supported the assumption that Purgatory could be avoided but a third 
factor shifted the focus of eschatology itself from Purgatory to belief in the imminence 
of the Last Judgement. Inextricably linked with political developments, this belief that 
the End was impending was generated by political theorists and theologians alike. 
Traversing the divide between Catholics and Protestants, liberals and fundamentalists, 
political theory and theology, secular rulers became enmeshed in an ideology which 
likened their reigns to the establishment of the kingdom of God on earth. 
The magnetism of biblical secular-oriented theology was strengthened by its 
compatibility with traditional intellectual pursuits, especially world history. Caxton had 
been requested by "divers gentlemen" to print a history of England which he did in 
1480. Commonly known as the Brut it was written in simple English and was published 
at least twelve more times by 1528 (STC 9991-10002) including several abridged tables 
of the chronicle. It followed the tradition of Geoffrey of Monmouth in naming Brutus, 
the great-grandson of Aeneas of Troy, as the first king of Britain and integrated English, 
Roman, and Greek history with biblical chronology: Brutus, was a contemporary of 
King Saul. Even before the break with Rome, the English had located their history 
within the context of traditional biblical chronology .1 
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The advent of the English bible played a key role in the elaboration of secular-
oriented theology and political eschatology. Much of the Old Testament prescribed the 
behaviour necessary for the godly function of the kingdom of Israel while the New 
Testament provided an ethical code by which small communities and families were 
supposed to live. The underlying message of both was that obedience to God and 
secular authority was imperative. By 1535 the English bible was produced legally even 
though it was largely based on Tyndale's translation. 
Henry's break with Rome had necessitated a hasty insistence on the supremacy 
of scriptural authority. Some parishes, like Saint Mary Magdalen in Milk Street, 
responded quickly to the Royal Injunctions of October 1538 which ordered that bibles 
be set up in every parish church. In the year ending Lady Day 1539 the church wardens 
and parson paid 13s 4d "for a bible of the large volume according to the king's 
injunctions, and for the chain and desk", and 3d "for a candlestick to stand by the bible". 
Likewise the wardens at Morebath in Devon paid 13s 4d in the year ending 9 March 
1539 "for the church book called the bible".2 But because bibles also became means of 
propagating protestant theology through prologues and marginal annotations their 
publication continued to be restricted. 
A Royal Proclamation of 16 November 1538 ordered that no bible be published 
or sold without having been inspected by the king, a named member of the Privy 
Council or a named bishop. The same proclamation also limited the printing of books 
to one edition, printers being required to add the words ad imprimendum so/um to their 
existing Cum privilegio regali license.3 Through censorship, Church and State 
endeavoured to exercise tight control. 
In April 1539 another Royal Proclamation limited the exposition and reading of 
scripture. Henry had been informed that some were trying to restore the old devotion to 
Rome while others were using scripture to "subvert and overturn ... the sacraments of 
Holy Church ... the power and authority of princes and magistrates, and ... all laws and 
common justice . .. ordained for the increase and edifying of virtue and good Christian 
living". Indeed disputes had arisen in churches, alehouses and taverns, "one part calling 
the other papist, and the other part calling the other heretic". Concerned that charity be 
restored the king commanded that slandering cease; only those licenced to preach be 
permitted to do so; and forbad that anyone openly read the scriptures "with high or loud 
1. In some circles where the criticisms of Renaissance historiography were fashionable the 
inaccuracy of the Brut was unpalatable; but their political sympathies remained with the king. 
See J.J.Scarisbrick, Henry Vlll,Eyre Methuen, London, 1968, p.273. 
2. J.F.Mozley, Coverdale and His Bibles, Lutterworth Press, London, 1953, p.173. 
3. P. Hughes and J. Larkin (eds), Tudor Royal Proclamations, Volume 1, (TRP I) Yale 
University Press, London, 1964, no.186, pp.270-272. STC 7790, BM MS Cleo E.5/431. 
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voice" while the mass was in progress. He was, however, "pleased ... that such as can 
... may quietly and reverently read the bible ... at all times and places convenient for 
their own instruction ... to increase thereby godliness and virtuous living". 4 
The extent to which ordinary people actively sought access to English bibles is 
difficult to appraise, particularly since the rules about religion kept changing in the late 
1530s and early 1540s. In 1541 Marillac, the French Ambassador, wrote to Francis I 
saying that the English made so many "new orders and edicts touching religion, in 
which they change purpose so often" that he (Marillac) had no idea how it might end.s 
Evidence of enthusiastic reading is balanced by hints of conservative animosity 
and apathy. Whilst the personal perspectives of various commentators undoubtedly led 
to exaggeration, their remarks confirm that neither the radical nor the traditionalist party 
held the upper hand in everyday religious politics. In 1540, for example, the Duke of 
Norfolk boasted that he had never read the scriptures and said he had no intention of 
ever doing so.6 A little earlier, Nicholas Wyse in his Consolacyonfor Chrysten people 
published by Waylande in 1538 (STC 26063) attacked the apathy of people who did not 
exercise their newly granted liberty to read the English bible. They did not seem to 
appreciate their freedom from the heavy traditions of Rome and were heedless of the 
benefits conferred on them by the enlightened rule of Henry VIII, whom Wyse likened 
to the biblical kings Hezekiah and Josiah. 7 
Again in 1539 the people's apathy was lamented by George Constantine, a 
protestant-sympathiser and friend of the Inns of Court circle. In a statement he made to 
Cromwell he said, 
"How mercifully, how plentifully and purely hath God sende his 
worde vnto vs here in England! Agayne, how vnthankefully, how 
rebelliously, how carnally and vnwillingly do we receave it! Who ys 
ther almost that will haue a bible but he must be compelled thereto? 
How loth be our priestes to teach the commaundementes, th'articles of 
the faith, and the Paternoster in English! Agayne how vnwillinge be 
the people to lerne it! Yee they gest at it, callinge it the new Pater 
Noster and new lernynge".8 
And in 1542 Henry Brinklow berated Londoners by saying, "Oh ye citizins wyll ye 
neuer geue your selues to the readyng of the Scripture".9 
4. TRP I, no.191, pp. 284-285. BM MS Cleo E.5/311. Note that R.W. Heinz argues that this was 
only a parliamentary draft. R.W. Heinz, The Proclamations of the Tudor Kings, Cambridge 
University Press, 1976, pp.139-141. 
5. L&P, xvi/820. 
6. L&P, xvi/101. 
7. Jan Rhodes, "Private Devotion in England on the Eve of the Reformation", pp.453-455. See 
STC 26063 folios c4-6. 
8. George Constantine, "A memorial from George Constantine", (Ed) T. Amyot, Archaeologia, 
xxiii, 1831, p.59; also see Susan Brigden, London and the Reformation, Clarendon Press, 
Oxford, 1989, p.329. The term "new learning" was often used derogatorily. See Richard Rex's 
article, "The New Leaming", Journal of Ecclesiastical History, Volume 44, no 1, 1993, pp.26-
44; and Edward Hall, Chronicle, p.859. 
9. Henry Brinkelow, The lamentacion of a Christian, against the citie of London, Bonn, 1542 
(STC 3764), folio Ciiv. 
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In some communities outright hostility to bible reading supplanted apathy and 
unwillingness to change. London lawyer and chronicler Edward Hall, who was also a 
protestant sympathiser, recounted the antagonism of the London Mercer's chapel in 
1539 to those who read any part of the bible in English, or in any way favoured those 
who had read it, or loved the preachers of it. IO But despite pockets of negativity the 
machinery of Church and State organised for a new official edition of the English bible 
to be placed in every parish church. The extent to which the plan succeeded and 
whether or not the bible was read is another matter. Indeed, according to Thomas 
Becon's complaint of 1541, although the scriptures were freely permitted to be read they 
merely gathered dust and cobwebs in some churches. "So little pleasure," he said, 
"have these filthy swine and currish dogs in that most sweet and singular treasure."11 
That a number of parishes did not even have a bible (whether through 
negligence or ignorance of the 1538 injunction) is suggested by Henry's issue of another 
proclamation on 6 May 1541. Largely repeating the 1538 injunctions and proclamation 
of April 1539, Henry reminded his subjects that the bible would teach them "to observe 
God's commandments, and to obey their sovereign lord and high powers, and to 
exercise godly charity and to use themselves according to their vocations"; and that they 
should read the bible "humbly, meekly, reverently and obediently ... not with loud and 
high voices in time of the celebration of the holy mass and other divine services". 
Henry then went on to say that he had been informed "that divers and many towns and 
parishes within this realm have neglected their duties in the accomplishment" of the 
previous injunction, and that "bibles of the largest and greatest volume" must be 
purchased by every parish in the realm, which was without a bible, before the feast of 
All Hallows. Not to do so would incur a fine of 40s for every month's delay, half going 
to the informer.12 
By May 1541 official editions of what became known as the Great Bible were 
readily available, the first being produced in 1539 by Richard Grafton (STC 2068). 
Although supported by Cromwell, Grafton had accomplished this task with great 
difficulty. He had commissioned a high quality press in Paris to print the bible but 
work was hampered by clandestine activities of English conservatives and Anglo-
French politics.13 Eventually Grafton succeeded and Great Bibles were printed three 
more times before May 1541, perhaps flooding a less than enthusiastic market. 
On the 25 April 1541 the Privy Council agreed that Anthony Marler, a London 
merchant, "might sell the bibles of the great volume" at bargain prices: unbound for 10s, 
10. Edward Hall, Chronicle, p.828. 
11. Thomas Becon, The News out of Heaven, STC 1739-1740, prologue. Reproduced in The 
Early Works of Thomas Becon, edited by John Ayre, Parker Society, 1843, p.38. 
12. STC 7793. TRP I, no.200. pp.296-297; R.W.Heinze, The Proclamations of the Tudor Kings, 
Cambridge University Press, 1976, p.188. 
13. A detailed account of the production of the Great Bible is found in J.F.Mozley, Coverdale 
and His Bibles, pp.201-220. 
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and bound and trimmed for 12s.14 Nevertheless, on 1 May 1541 the same Anthony 
Marler petitioned the Privy Council that the 1538 Injunctions be enforced. Marler 
maintained that unless this action were taken he would be ruined by the remaining stock 
of unpurchased bibles he had in his possession. The Privy Council responded positively 
and five days later issued the Royal Proclamation reminding parishes of their 
responsibilty. 15 Evidently Marler was not ruined, because in the following March he 
was granted a patent giving him sole authority to print the bible in English during the 
next four years.16 
While apathy dominated some sections of the community, enthusiasm for the 
bible continued in others. In 1542 it was again necessary for Edmund Bonner, the 
Bishop of London, to remind readers of the regulations concerning bible reading. 
Echoing the proclamation of April 1539 he admonished all who desired to read the bible 
to do so with consideration, reverence and without disturbing another Christian brother. 
Crowds were not to congregate to read the scriptures, exposition was not allowed, nor 
was noisy reading permitted during any divine service or sermon.17 His action was 
designed to curtail the freedom of common people, many of whom were dependent on 
others reading aloud to them, and whom Bonner regarded as too irreverent and 
irresponsible to be entrusted with the sacred mysteries of scripture. ls 
Inevitably the bible became the chief cornerstone of authority for English 
churchmen of all persuasions. In 1542 Bonner organised catholic preaching clergy to 
refute the errors of the reformers and to assert the authority of the Church. They were 
forbidden to mention the new doctrines but were to read the gospel or epistle of the day 
from beginning to end, after which they were to present an interpretation according to 
one of the Church Fathers. "No preacher," ordered Bonner "shall rage or rail in his 
sermon, but coldly, discreetly and charitably openly declare and set forth the excellency 
of virtue; and to suppress the abomination of sin and vice" .19 
Presumably the clergy were to preach in this very orderly fashion from the Great 
Bibles which had been produced for public display in parish churches. They were a 
translation by John Rogers, alias Thomas Matthew, based largely on Tyndale's 
version.20 Cranmer had recommended the work to Cromwell in August 1537 arguing 
14. L&P, xvin56. 
15. L&P, xvin83. Also see H.R.Plomer, "Anthony Marler and the Great Bible", The Library, 
3rd series, vol 1, 1910, pp.200-6. 
16. L&P, xvii/220, grant 45. 
17. "An admonition and advertisement given by the Bishop of London to all readers of the bible 
in the English tongue", 1542. From the register of Bishop Bonner, reproduced by A.W.Pollard, 
Records of the Bible, Dawsons of Pall Mall, 1974, p.267. 
18. Susan Brigdcn, London and the Reformation, p.332; John Strype, Ecclesiastical Memorials, 
3 vols, Clarendon Press, Oxford, 1822, vol 1, part 2, pp.473-4. 
19. W.H. Frere (Ed), Visitation Articles and Injunctions of the Period of the Reformation, 
volume 2, Longmans, Green & Co, London, 1910, pp.88-89 (from Bonner's Register, folio 38); 
L&P, xvii/282; Susan Brigden, London and the Reformation, p.397. 
20. For a complete history of the process of translation see AH.Pollard, Records of the English 
Bible, 1974, pp.1-15. 
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for its acceptance "until such time that we the bishops shall set forth a better translation" 
which he thought would "not be till a day after doomsday".21 The most famous edition 
of the Great Bible was printed in 1540 (STC 2070) and became known as Cranmer's 
bible because of its lengthy preface by Thomas Cranmer. 
Official bibles were made to look like books of the traditional Catholic Church. 
Although substantially larger, in some ways they resembled printed editions of 
Voragine's Golden Legend. Both books began with the story of Adam and Eve's Fall in 
the garden of Eden; and both were illustrated with almost identical small-framed 
woodcuts set in similar positions to enliven their double columned gothic script. The 
official bible continued Church tradition by including a Calendar of daily liturgical life 
organised around the lives of politically acceptable saints. Immediately following the 
magnificent title page, which bore the royal licence, was an anglicised Calendar of 
Saints (folios ii-iii), Becket, of course, having been removed. Unlike the Coverdale 
bible (STC 2063-2065) which referred to the books not part of the canon of scripture as 
the apocrypha, the Great Bible referred to these as the hagiographa and located them 
between the Old and New Testaments. 
Following the Calendar were eight verses from the Old and New Testaments 
which spoke of the importance of reading the scriptures; then a six paragraph summary 
of biblical teaching on salvation through Christ. The final paragraph indicated that fear 
of post mortem suffering was no longer a major issue by stating that, "In the new 
Testament ... is ... declared that Jesus Chryst ... is come ... to reconcyle us to the 
father, payinge on the crosse the punyshment due unto our synnes: and to delyver us 
from the bondage of the devyll .. . that we no longer do feare the paynes of hell... For 
that fayth is the gyfte of God .. . whiche is of so greate pyth y' they whiche have it 
desyre to perfourme all the dutyes of love." 
A three folio prologue written by Cranmer concluded the introduction to this 
particular edition of the Great Bible. Essentially it was a pastoral admonition 
encouraging an enthusiastic but moderate approach to bible reading. Some, argued 
Cranmer, were slow to read the bible and needed a spur, while others seemed too quick 
and needed a bridle. He was hard-pressed to know who deserved the harsher 
judgement22 and pointed out how valuable the bible was to all social estates. Here a 
prince would learn how to govern and his subjects would learn how to obey.23 Here "all 
maner of persons, men wemen, yonge, olde, learned, unlerned, ryche, poore, prestes, 
laymen, Lordes, Ladyes, offycers, tenauntes, and meane men, virgyns, wyfes wedowes, 
lawers, marchauntes, artifycers, husbande men, and almaner of persons of what estate or 
condityon soeuer they be, maye in thys booke learne all thynges what they ought to 
21. Cranmer to Cromwell in English Historical Documents 1485-1558, edited by C.H. Williams, 
Eyre & Spottiswoode, London, 1967, pp.824-825; also see the correspondence in Pollard, 
Records of the English Bible, pp.214-222. 
22. Cranmer's Preface, STC 2070, folio 6r (folio ir of Preface), lines 6-17. 
23. STC 2070, folio 7r (folio 2r of Cranmer's Preface), lines 54-55. 
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beleue, what they ought to do, & what they shulde not do, as well concerning almyghtye 
God as also concernynge them selues and all other". 24 The underlying message of both 
traditionalists like Bonner and reformers like Cranmer was identical: the quintessential 
aim of religion was to instil proper social conduct. 
Immediately preceding Cranmer's prologue to the Great Bible was an intriguing 
inclusion which indicates just how much secular-oriented theology had merged with 
political theory. Entitled "A descripcyon and successe of the kynges of Juda and 
Jerusalem" the dissertation was borrowed from the beginning of the second volume of 
Sebastian Munster's latin translation of the Old Testament2S and began as follows. 
"David rayned over Israell the iii C xxix yere of theyr enterynge into the lande, whych 
was the iiii C yere of their passynge out from Egypt, and the ii M viii hundred lxxviii 
yere after the creacion of the worlde and he raygned xl yere and begat Salomon." 
Supposedly translated from Hebrew, the text continued with its history of the kings of 
Israel but wove in milestones of the Greco-Roman past. 
Reference to King David and the other kings of Jerusalem in the opening pages 
of Cranmer's bible carried on the tradition of locating the English king and his realm on 
the grand stage of universal history, the foundations of which were biblical. All major 
events were conceived in terms of their relationship with a chronology begining with 
Adam and ending with the Last Judgement. The English printing of this established 
genre beginning with the Brut (STC 9991) was followed soon after by Ranulph 
Higden's Polychronicon, which despite its great bulk was published by Caxton in 1482 
(STC 13438), by Wynkyn de Worde in 1495 (STC 13439) and again by Treveris in 
1527. In 1530 de Worde published A shorte cronycle, begynnynge at the vii ages with 
all the kynges (STC 9983.7), and in 1532 Robert Wyer published an enlarged edition of 
the same work (STC 9984). A similar chronicle was published by Byddell in 1540 
(STC 9985.5) but as yet the extent to which the English understood their social identity 
in terms of biblical history has not been thoroughly explored. 26 
Political and Biblical Iconography 
Belief in the certainty of biblical history and prophecy was as fundamental to the 
sixteenth century world view as the belief that God had ordained kings to rule his 
people. Indeed, monarchical authority was legitimised by the position of a king in the 
Old Testament, who was described in the Vulgate as Christus domini. 27 King David 
24. STC 2070, folio 7r line 59 - folio 7v line 1. 
25. See J.F. Mozley, Coverdale and His Bibles, p.255. 
26. The popularity of this chronicle continued (STC 9986-9989.5). STC 10022, for example, 
was an extravagantly illustrated abstract of the genealogy of all the kings of England from Noah 
until the time of writing in 1562. There is a detailed account of "British History" in Sydney 
Anglo, Images of Tudor Kingship, Scaby, London, 1992, pp. 40-60, but Anglo's purpose is to 
debunk the popularity of Arthurian legends. He does not investigate the significance of 
juxtaposing British royalty alongside biblical kings. 
27. For example sec I Samuel chapters 16 and 24. 
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was the favoured predecessor of English monarchs as he did most to establish the 
kingdom of Israel, and his was the lineage of Christ. When crowned an English king 
was anointed and reminded that he, too, was a Christus Domini. The use of the Christ 
analogy distinguished the king from amongst his fellows and made him akin to the 
priesthood.28 Moreover, by virtue of his unction the king became a typus Christi: the 
verus Dei cultor, the true worshipper of God; mediator Dei et hominum, mediator 
between God and men; and mediator cleri et plebis, mediator between clergy and 
people.29 
Although the coronation service itself did not include the phrases Christus 
Domini or typus Christus the liturgical procedure for the king's anointing confirmed his 
status. Immediately prior to unction the king was symbolically located within the Old 
Testament world. The Archbishop reminded the congregation that the dove bearing an 
olive branch after the flood was a token of God's reconciliation; that Aaron was 
consecrated a priest by the anointing of oil; and that by the effusion of oil God made 
kings and prophets to govern the people of Israel. 30 At the completion of the oration the 
king proceeded to the altar, was disrobed of his upper garments and anointed in the 
form of a cross on his head, breast and hands. The choir sang the anthem, "Zadoc the 
priest, and Nathan the prophet anointed Solomon king, and all the people rejoiced and 
said God save the king for ever", and then the Archbishop said, "let these hands be 
anointed with holy oil, as kings and prophets have been anointed, and as Samuel did 
anoint David to be king, that you may be blessed and established king in this kingdom 
over this people".31 Finally, after a lengthy prayer that the kingdom would live in peace 
and prosperity, the Archbishop prayed that, having justly executed the government of 
this temporal kingdom, the king would reign eternally with Christ.32 
Recently Sydney Anglo has argued that the coronation was the grandest of all 
royal occasions and the one most saturated with symbolic significance. The practical 
dimension of this mystic ceremony was put clearly by Sir John Elyot in The Book 
named the Governour published in 1531 (STC 7635). Here Elyot claimed that the 
principal part of "justice distributive" was to give to God "that honour whiche is due to 
28. Percy Schramm, A History of the English Coronation, Clarendon Press, Oxford, 1937, 
p.118. See also pp.7-8, 118-126, 219. 
29. Walter Ullmann, "This Realm of England is an Empire", The Journal of Ecclesiastical 
History, vol 30, 1979, pp.175-203, p.182. Ernst Kantorowicz also argued that all medieval kings 
governed as types of Christ and that David was an important regal prototype as the progenitor of 
Christ's line. The King's Two Bodies: A Study in Medieval Political Theology, Princeton, 1957, 
pp.42-86. 
30. "Ordo Consecracionis Regis" pp.691-733, from the Missale ad usum Ecclesie 
Westmonasteriensis, reproduced by J. Wickham Legg for the Henry Bradshaw Society volume 
5, 1893, pp.691-692. See also the later English translation of the Order of Consecration, The 
Coronation of King Charles/, reproduced by J.Wickham Legg, the Henry Bradshaw Society, 
volume 12, 1897, pp.30-31. 
31. "Ordo Consecracionis Regis", pp.692-3; see also The Coronation of King Charles I, pp.31-
2. 
32. "Ordo Consecracionis Regis", p.696; The Coronation of King Charles, p.34. 
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his divine majestie". In what Anglo describes as a "fervent apology for ceremony" 
Elyot argued that the reason why Christian kings received their crowns and other regalia 
"in an open and stately place before all their subjectes" was to impress in the hearts of 
the beholders "perpetuall reverence, whiche is fountayne of obedience".33 
Shortly after England's break with Rome, budding political theorists, keen to 
provide Cromwell with new means for consolidating the Reformation, pointed out that 
the king had special qualities bestowed on him at his coronation. A manuscript survives 
from a Clement Urmeston (or Armstrong) who was an associate of John Rastell, both 
men having worked on the stately roofs of Henry's temporary palace at the Field of the 
Cloth of Gold. Rastell's political work is lost but here Urmeston argued that the king 
had mystic qualities bestowed upon him by the holy unction. He regarded the king as 
an earthly man who could understand the heavenly laws and help apply them in this 
world. The king, argued Urmeston, must see himself to be "a right hedd lorde in godd 
to giff lyvynge to all his people and must owt of erthly man rise into the hevynly man in 
spirit above the sone to giff to all his peple lyvynge" .34 
Urmeston devised an elaborate plan whereby heads of households should carry 
around an imprint of the King's Seal - an image of his head - so that "the forme of 
goddes laws shalbe present with his own persone wher so ever he goo and rule, 
signyfieng he hath the grace of god with hym anoyntid with goddes holy spirit". 
Neither Cromwell nor Henry paid heed to Urmeston. Anglo argues that they preferred 
the existing art of heraldry to publicise the king's authority35 and provides an excellent 
account of the proliferation of Tudor heraldic badges including the crowned Tudor rose. 
Anglo, however, limits his illustrations to those immortalised in stone and fine 
manuscripts and does not include examples from early printed books. 
As we have already seen, an early woodcut made for printed books portrayed a 
crowned Tudor Rose badge emblazoned with the IHS symbol, the emblem of Christ. It 
is first known to have been used by Wynkyn de Worde during the reign of Henry VII on 
title pages of law books and on An elegy on the death of King Henry VII (STC 13075).36 
Occasionally it was used in religious books like The mirroure of golde (title page) and 
the Ka/ender of Shepardes (STC 22410 folio fiiiiv). Printers continued using it on the 
title page of The Book of Justices of the Peace (STC 14875) and later it was used in 
other law books such as Christopher St German's Dialogues in 1531-2 (STC 21567-
21568) and The Olde Tenures in 1532 (STC 23882), confirming the principle that the 
king's law was the law of Christ. 
33. Sydney Anglo, Images of Tudor Kingship, Seaby, London, 1992, pp.8-9. In addition to 
Anglo's extensive bibliography, also see an account of the developoment of English mystical 
kingship in John McKenna "How God became an Englishman", in Delloyd Guth and John 
McKenna (Eds), Tudor Rule and Revolution, Cambridge University Press, 1982, pp.25-43. 
34. Sydney Anglo, Images of Tudor Kingship, p.25, quoting Public Record Office MS.E.36/197. 
35. Anglo, Images of Tudor Kingship, pp.26-28. 
36. See chapter 4 pages 88-89. 
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IHS symbols also appeared in radiances on the breast of Christ as Salvator 
mundi in Wynkyn de Worde's Myrrour of the chyrche (STC 965-6). Here a full length 
figure of Jesus stands in an earthly landscape, holding an orb in his left hand, with his 
right hand raised in a gesture of blessing. Similar woodcuts were used in An Almanacke 
for xv yeres, 1522 (STC 389) and John Ryckes Ymage of Love, 1525 (STC 21472).37 
Earlier Christian imagery and woodcuts used an IHC monogram on the breast of 
Christ38 but as the knowledge of Greek declined the use of the IHS became more 
widespread because it was taken to stand for the latin Jesus Hominum Salvator.39 
Superimposing the IHS symbol onto the Tudor Rose reinforced the idea of the 
monarch as a typus Christi. This same image of Christ-like kingship was portrayed on 
the title pages of English bibles, most conspicuously on the title page of the Great Bible. 
Each of the seven editions of the Great Bible between 1539 and 1541 bore the same 
front-piece: a woodcut from the school of Holbein in which Henry himself was boldly 
portrayed in prominent imperial splendour. (See figure 16.) 
The message was clear, even to parishioners who were totally illiterate. God 
had ordained the king to be head of the Church, and the scriptures commanded that his 
subordinates live in peace and subjection as did the inhabitants of the heavenly kingdom 
of God. Henry was portrayed as a great Judge, a Moses or a David, handing out the 
word of God to Cranmer on his right and Cromwell on his left. In so doing he quoted 
from the apocalyptic prophet Daniel (6:26), "I make a decree, that in all my royal 
dominion men tremble and fear before the God of Daniel, for he is the living God, 
enduring for ever; his kingdom shall never be destroyed, and his dominion shall be to 
the end". Cranmer and Cromwell in turn passed the bible down to their underlings who 
expounded it to the people. 
Visual imagery had long been recognised as a means of communicating ideas to 
the illiterate. In the mid fifteenth century Bishop Pecock argued that it was necessary to 
use images for religious purposes because the mind of man requires every aid possible. 
The act of reading a book is dependent upon the sense of hearing. By contrast, the 
sense of sight enables a matter to be grasped instantly and to be better retained. Pages 
of book learning can be conveyed by a single appropriate image. Even a man who can 
read will grasp the gist of a story more speedily by sight than by listening to other men's 
reading, or even by hearing his own. 40 Over half a century later, Richard Morison, the 
probable author of A Discourse Touching the Reformation of the Lawes of England put 
it thus, "into the commen people thynges sooner enter by the eies, then by the eares: 
37. Hodnett catalogue nos. 453 and 430. 
38. Hodnett catalogue no.321. Used by Wynkyn de Worde in 1496 and 1497 editions of Mons 
Perfectionis STC 278-9 and in several editions of St Bonaventura's Speculum Vite Christi, STC 
3259-3261. 
39. (Rather than the first two and last letters of the Greek words for Jesus Christ.) See H.Child 
and D.Colles, Christian Symbols Ancient and Modern, G.Bell & Sons, London, 1960, pp.20-21. 
40. Sydney Anglo, Images of Tudor Kingship, p.11, citing Reginald Pecock, Repressor of over 
much Blaming of the Clergy, C.Babbington (Ed), 1860, pp.209-213. 
Figure 16 
remembryng more better that they see then that they heere". 41 
The title pages of both the Great Bible and its immediate forerunner, the 
Coverdale bible, conveyed to readers that Henry ruled as a godly monarch, an 
instrument of the reign of Christ. Cromwell was the effective patron of the Coverdale 
bible and Hans Holbein executed the woodcut for its title page. Again it was intended 
to validate Henry's claim to headship of the English Church. (See figure 17 .) In his 
41. British Museum manuscript, Cotton MS Faustina C.ii, folios 5-22, folio 18v. Sec Sydney 
Anglo's preamble to an extract from this manuscript in "An Early Tudor Programme For Plays 
and Other Demonstrations against the Pope", Journal of Warburg and Courtauld lnstitures, vol 
20, 1957, pp.176-179, pp.177-179. 
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informative study of Tudor Royal Iconography, John King suggests that the Coverdale 
woodcut exemplifies the theocratic ideal of evangelical kingship in terms of the 
transition from Old Law to New.42 
Figure 17 
Holbein's woodcut is an enlarged border which comprises four sections: top, 
bottom, and two sides. The top left hand corner depicts Adam and Eve's fall in the 
garden of Eden, showing the serpent above their heads. In the top right corner stands 
Christ, triumphing over the serpent and bringing release from original sin. Beside him 
is a reference to Matthew 28, which in view of his victory refers in particular to verse 
42. John King, Tudor Royal Iconography, Princeton University Press, 1989, p.54. 
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18, "All power is given to me in heaven and in earth." In the centre, says King, is the 
symbol of divine revelation: a Tetragrammaton made up of the four Hebrew characters 
for the name of Yahweh.43 Below the radiance surrounding Yahweh two scrolls form a 
canopy over the title page information. The upside down wording of the left hand scroll 
clearly relates to the illustration of the Fall, but the relationship of the wording on the 
right hand scroll to the rest of the woodcut is slightly ambiguous. It relates both to the 
triumphant Christ and to the king in the bottom part of the woodcut, whose throne has 
been partly obliterated by the title page information. The decorative detail between the 
two scrolls at the top of the woodcut is suggestive of the top of the throne, thereby 
suggesting that the words, "this is my deare sonne in whom I delyte" refer also to 
Henry. 
The left and right hand side borders of the woodcut are made up of two pairs of 
scenes from the Old and New Testaments.44 In the first, Moses is depicted receiving 
the Ten Commandments, the "lawes that thou shalt laye before them" and its right hand 
counterpart shows Christ sending forth the apostles into all the world to proclaim his 
teaching. Here Holbein included an anti-papist touch: each apostle, not just Saint Peter, 
holds a key to the Kingdom. A little over a decade before Holbein executed the 
woodcut Bishop John Fisher in his Confutation of Luther reiterated the traditional belief 
that the Roman pontiff was the supreme head of the whole Church whose predecessor 
Peter had been given the keys of the kingdom of Heaven.45 Following the break with 
Rome, English propagandists thought it necessary to divest the Church of Rome of any 
special privilege. 
Scenes from the books of 3 Esdras (chapter 9)46 and Acts of the Apostles 
(chapter 2) make up the second pair of pictures. On the left is a depiction of a public 
reading of the law by Ezra. He was a priest to the exiles from Babylon returning to 
Jerusalem, best known for his reform of Israelite worship. His suitability for 
propagandists in post 1533 England is self evident because the Roman Church was 
often referred to as Babylon by Protestants. Furthermore, reference to 3 Esdras 9 may 
have been intended to lend subtle support to Henry's divorce from Catherine of Aragon. 
Upon their return from captivity to Jerusalem, Ezra informed the people that they had 
"broken.the law and married foreign women" (verse 7). He then commanded them to 
"make confession and give glory to the Lord the God of our fathers, and do his will: 
43. John King, Tudor Royal Iconography, p.54. 
44. The pairing of scenes from the Old and New Testament had become a conventional aspect 
of early sixteenth century religious art. The scheme was used in the coloured glass windows in 
the parish church of Fairford, Gloucestershire, now the only full set of parish church windows 
surviving from the period. 
45. Brian Gogan, "Fisher's view of the Church", Brendan Bradshaw and Eamon Duffy (eds), 
Humanism, Reform and the Reformation, pp. 131-154, pp.135-137. 
46. In modem editions of the bible 3 Esdras is found as 1 Esdras in the Apocrypha. In the 
sixteenth century the books now known as Ezra and Nehemiah were 1 and 2 Esdras. 3 Esdras 
was listed in the "APOCRIPHA" index of the 1535 Coverdale Bible. 
separate yourselves from the peoples of the land and from your foreign wives" (verse 
9). 
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If politico-religious theorists believed that England's break with Rome could be 
likened to the end of slavery in Egypt or Babylonian captivity, they also envisaged 
England entering a new epoch of history. According to the Old Testament and 
universal histories of the sixteenth century47 the next significant event following the 
Babylonian captivity was the coming of Christ. Some political theologians may have 
been convinced that they were on the eve of the Second Advent, the end of human 
history, a notion supported by the woodcut from Acts which was paired with that from 
Esdras. Here Peter, depicted with a touch of apocalyptic fervour and a tongue of fire on 
his head, proclaims Joel's prophecy of the "last days" before "that great and notable day 
of the Lord". 48 
At the bottom of the Coverdale title page the commanding figure of Henry VIII 
holds both sword and bible as symbols of his temporal and spiritual power. He is 
flanked by David and Paul, two key authors of scripture, who support Henry as he 
hands the bible to prelates and princes, serving to turn the usual representation of 
authorship on its head. Many early printed books included 
Figure 18 
47. The most comprehensive time chart summary was printed at the end of Lanquet's Epitome of 
Chronicles, Berthclet, 1549, STC 15217. 
48. Acts 2:17-20, citing Joel 2:28-32. 
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an illustration of the author presenting his work to a patron but here it would seem that 
Holbein was suggesting that Henry VIII was more than a patron of scripture. This 
section of the woodcut stood in stark contradistinction to woodcuts such as the one 
included in several early sixteenth books depicting princes and a bishop kneeling before 
the pope.49 (See figure 18.) Clearly the Henricians attempted to provide appropriate 
alternatives to earlier religious images exalting the pope in order to reinforce recent 
political changes. 
Coverdale's bible was not published as a means of exalting Henry, but the 
opportunity was not missed. Indeed, Holbein may have been commissioned to resolve 
the longstanding conflict between ecclesiastical and secular power by conferring upon 
Henry VIII Davidic and Christlike majesty so that subordination to an omnicompetent 
king could be seen to replace the rivalry of Church and State.so The bible was 
dedicated to the king, and Coverdale thanked Henry for 
"beynge oure Moses, and for bringynge us out of this olde Egypte 
from the cruel! handes of our spiritual! Pharao. For where were the 
Iews (by ten thousande partes) so moch bounde unto Kynge David, 
for subduynge of greate Goliath, and all theyr enemyes, as we are to 
your grace, for delyverynge us out of oure olde Babylonycall 
captivtye?"51 
Invoking David's exploits was particularly useful in portraying Henry as the 
intermediary between Heaven and earth, because King David was regarded as a 
prototype of the Messiah and thus as a salvatory symbol of the link between God and 
humanity.52 
The image of the king as a godly saviour reinforced his image as a rypus Christi 
seated in judgement over the people, again confirming that the king's laws were the 
laws of Christ, essential for both orderly government and personal salvation. 
Inadvertently it also contributed to a social mentalite or intellectual framework which 
made the traditional idea of Purgatory less "good to think" than it had been in previous 
centuries. Just as Jacques Le Goff argued that the development of purgatorial beliefs in 
the late twelfth century was associated with far reaching social change, so too did social 
change in the mid sixteenth century lead to the demise of that tradition. Again, new 
ways of thinking about the other world were related to specific changes in this one. It 
was not that most people stopped believing in Purgatory. Rather, the idea that 
satisfaction for sin could be completed in this world gained currency as Henry was 
increasingly seen as a godly king who judged and punished wrongdoing on earth. 
Henry's political propagandists did not deliberately set out to reconstruct 
eschatology but simply to legitimise the role of the king. Early in 1537 Cromwell 
49. Hodnett catalogue no. 535. It was included in the Ordinary of Christian Men (1506), The 
Bake named Royall (1507), The Ka/ender ofShepardes (1508, 1528), and the Floure of the 
Commaundementes of God (1510, 1521). 
50. See John King, Tudor Royal Iconography, p.59-60. 
51. STC 2063; also reproduced in A.F. Pollard (Ed), Records of the English Bible, pp.201-2. 
52. John King, Tudor Royal Iconography, p.59. 
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sponsored the protestant ex-Carmelite playwright, John Bale, whose King John written 
around 1534 (and known to have been performed in Cranmer's Canterbury residence in 
153953) exalted John's stand against the pope and likened it to Henry's break from 
Rome.'54 During the next three years Bale wrote and produced short verse-plays, 
stirring up popular emotion, in marketplaces and churchyards, against the pope and 
against the superstitions which Cromwell was attacking. 55 
Richard Morison was another of Cromwell's propagandists intent on currying 
political favour56• In a proposal to Henry regarding the assessment of common law he 
likened Henry to Moses when he suggested that the English ought to celebrate annually 
their deliverance from Rome just as the Israelites celebrated the deliverance from 
Egypt. "Is it not convenyant", argued Morison "and most meete that yerely for ever, in 
memorye that our savyour christe, by his Moses, your magestie, hathe delyvered us out 
of the bondage of the most wicked pharao of all pharaos, the bysshop of Rome?"57 
Maintaining an image of Henry as a powerful spiritual and temporal ruler was 
constantly necessary, especially by the end of 1538 and early months of 1539 when 
foreign political alliances had shifted and England was anticipating attack. 58 And it is 
no accident that this short term need for capital coincided with the convenient escalation 
of the dissolution of the larger monasteries and boosting of the Royal coffers 
somewhere between £132,000 - 175,000.59 
Following the Lincolnshire rising against the suppression of some lesser 
monasteries in 1536 Richard Morison had exhorted the people to obey King Henry. 
"For what act since Christ's departure", inveighed Morison, "was more to be 
commended than this example that our most gracious prince hath given unto all foreign 
princes, that is, nothing to appertain more to a king's office than to redress things of 
53. L&P, xiv/1/47; Jesse W. Harris, John Bale, A Study in the Minor Literature of the 
Reformation, University of Illinois Press, 1940, pp.101-2. 
54. For a discussion of Bale's sponsorship and the date by which the play was written see 
Harris, John Bale, A Study in the Minor Literature of the Reformation, pp.26, 67-71. Also see 
the introductory pages in J.H.P Pafford (Ed), King Johan, with facsimiles, Malone Society, 
Oxford, 1931; and Rainer Pineas, "William Tyndale's Influence on John Bale's Polemical Use of 
History", Archiv fur Reformationsgeschichte, volume 53, 1962, pp.79-96. 
55. L&P, xiv/2n82 (p.339); Leslie Fairfield, "John Bale and the Development of Protestant 
Hagiography in England", Journal of Ecclesiastical History, volume 24, no 2, April 1973, 
pp.145-160, p.148. 
56. For an excellent description of Morison's career and his intense desire to display loyalty to 
the king after leaving the household of Reginald Pole, see pp. 19-36 in David Sandler Berkowitz 
(Ed), Humanist Scholarship and Public Order: Two Tracts against the Pilgrimage of Grace by 
Sir Richard Morison, Folger Books, London and Toronto, 1984. See also details of Morison's 
career in W.Gordon Zeeveld, Foundations of Tudor Policy, Harvard University Press, 1948. 
57. Richard Morison, A Discourse Touching the Reformation of the Lawes of England, British 
Museum Cotton MS Faustina C ii, folios.5-22, folio 16v, lines 16-19. See Sydney Anglo, "An 
Early Tudor Programme For Plays and Other Demonstrations against the Pope", p.178. 
58. See chapter 5 p.150. 
59. For discussion of financial benefits to the crown see Hoskins, The Age of Plunder, 
Longman, London, 1976; G.W.Woodward, The Dissolution of the Monasteries, Blandford 
Press, London, 1966, p.122. One must proceed cautiously, however, when attributing solely 
financial motives to the Dissolution. 
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religion, to put down hypocrisy, and to restore honesty to her place again? What could 
he imagine more godly than the appositions which are now in hand, for to know who be 
shepherds and who be wolves60, who be able to teach and who be yet to learn? What 
commendation can be so great", continued Morison "but it shall seem far too small, 
given to a prince that taketh such care to see religion restored, his people now well 
taught who so long hath been deluded. "61 
By 1539 Richard Morison actively invoked the image of Henry as a saviour of 
his people. In his Exhortation to stir all Englishmen to the defence of their country, 62 
which was chiefly a political tract encouraging people to give financial support to 
Henry's campaign against France, Morison used a biblical story about king David to 
indicate the importance of kings. "Kynge David, where as his people was goinge 
ageynste Absalome and other rebelles, saye to them, I wol also go forth with you. Noo 
syr, sayeth the people, ye shal not go, for whether we fle or be slain, ye shall ever be 
able to have a newe host. You alone are counted for x.M. (10,000) men"(p.4). 
Morison then reminded his readers of God's promise to David that he would 
defend him and deliver him from all his calamities, and argued that this promise was not 
just to David but to all kings who sought his glory (p.25). He then appealed to the 
memories of Edward Ill's vanquishing of the French king, suggesting that Henry's 
exploits would be even greater (p.36). 
Finally Morison ended with a prophecy from 4 Esdras 11 about a lion 
overcoming an eagle, 
There is mention made of a proude egle... It sygnyfieth the 
same kyngedome, that Daniel sawe in his visyon, whiche was the 
kyngdome of antichriste, the reigne undoubtedly of the byshoppe of 
Rome... This byrde made al the erth afrayde, all thynge became 
subjecte to it. But loo there came out of a woode a Lion, roring a 
lowd, and sayde to this saucye and mysproude egle ... art not thou he, 
that hast judged the erth in falshode, not in truthe ... thy spitefull 
handlynge of the worlde is ascended to the syghte of the hygheste, 
and lo, saythe this couragious Lion, his tyme is at an ende... they 
kyngedome ones fallen, men may turne ageyne to freedome, 
delyvered from thy vyolent power, they maye hope to receyve his 
jugement, his mercy. While the lusty Lion spake the heed of the Egle 
began to stand awrye, the winges were no more sene, her kyngedome 
waxed weake .. all the Egles bodye was set a fyre (pp.54-57). 
In order that his readers got the message, Morison explained that the eagle was 
Rome because Rome's emblem was an eagle and that Henry VIII, (not the Venetians 
who also bore the crest of a lion but came from the sea, not the wood) was 
our noble and couragious Lion .. . a wynde, whyche the lorde hath 
kepte in store, for these later days, both to tosse the Egle and her 
60. This was a problem believed to occur duJing the "last days". See Matthew 24:3-6. 
61. Sir Richard Morison, A Lamentation, pp.85-108 in David Sandler Berkowitz (Ed), Humanist 
Scholarship and Public Order, pp.97-98. This is STC 15185, printed by Berthelet in 1536 but 
Morison was not credited as the author. 
62. STC 18110. Also in facsimile edition, The English Experience no.476. 
byrdes, and also to refreshe, refrigerate, and comfort our consciences, 
that so longe a season have laboured, panted, and boyled in synne, 
styl in feare of hel... This wynde hath blowen us oute of this cruell 
Egles reache, we fele no more her sharpe talendes, whiche in time 
past, so griped our hartes, so seasoned uppon our soules. Our 
countreye is refreshed, our hope fyxed in the judgemente of the lorde, 
our affiaunce sette faste in goddis mercy. (pp.58-59) 
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And then in a final call to battle Morison assured his English readers that the Lion will 
tear the tyrant's authority in pieces (p.61). 
Morison's reference to Henry as the lion was especially significant for readers 
familiar with the Esdras prophecy in which the lion was equated with the future 
Messiah. According to Esdras, upon waking from his vision, he sought its 
interpretation and then obligingly reproduced it for his readers: 
And as for the lion whom you saw rousing up out of the forest and 
roaring and speaking to the eagle and reproving him for his 
unrighteousness, and as for all his words that you have heard, this is 
the Messiah whom the Most High has kept until the end of days, who 
will arise from the posterity of David ... First he will set them living 
before his judgement seat, and when he has reproved them, then he 
will destroy them. But he will deliver in mercy the remnant of my 
people, those who have been saved throughout my borders, and he 
will make them joyful until the end comes, the day of judgement". 63 
Albeit indirectly, Morison claimed that Henry was a typus Christi, a Davidic king. 
In his recent Images of Tudor Kingship, Sydney Anglo warned that "there is 
little evidence to support the view that the English monarchy employed a propaganda 
machine other than sporadically, and (that) the notion that there was a carefully-
thought-out systematic sales promotion of recondite imagery to the nation at large is a 
wholly modern, academic invention".64 The mid-late 1530s was one such sporadic 
Tudor moment which Anglo neglected. Regardless of the degree to which it was, or 
was not, "carefully-thought-out", Morison, Bale, Holbein, and Coverdale all contributed 
to shaping a particular politico-religious mentalite which buzzed with eschatological 
undertones. And it was in this intellectual environment that the Great Bible was 
published. Anglo ignored the possible impact of the iconography of its magnificent title 
page, even though it had potential to reach a far greater audience than many of the 
heraldic examples he used to support his argument. 65 
The Front-Piece of the Great Bible 
The Great Bible was presented to English parishioners as the law of God and the 
law of the king. Even if many people did not act upon Cranmer's advice to read it, 
63. 2 Esdras 12:31-34. The New Oxford Annotated Bible, RSV, Oxford University Press, 1977, 
Apocrypha pp.52-53. Note that Morison refers to this book as 4 Esdras because Ezra and 
Nehemiah, were 1 and 2 Esdras. 
64. Sydney Anglo, Images of Tudor Kingship, p.130. 
65. This is in spite of the fact that Anglo's bibliography included John King's Tudor Royal 
Iconography which discussed royal imagery on the title pages of bibles. 
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ordinary curiosity would have stirred them to look at the imposing book, especially the 
magnificent woodcut on its title page. 
At both right and left hand top corners of the woodcut are mountains probably 
representing Mount Sinai of the Old Testament, and the place from which the sermon 
on the mount was preached in the New Testament. Each place symbolised the pinnacle 
of its epoch's doctrine, one signifying the old covenant and the other the new. If the 
overall intention of the artist can be read into every detail, and if he has followed the 
Holbein precedent of placing the Old Testament imagery on the left hand side of the 
woodcut, here he has aligned the old way with the Church and the new way with secular 
magistracy whose professional officers were drawn from Cromwell's own training-
ground, the Inns of Court. 
Also in the top right hand corner of the woodcut the artist depicted Henry 
kneeling, giving allegiance only to Christ, thereby reinforcing the king's imperial status. 
The words he quoted in Latin were from Psalm 118 "Your word is a lantern to my feet 
and a lamp to my path". To those familiar with its context the quotation bolstered 
Henry's image as a godly monarch. The well-known psalm continued, "O, how I love 
thy law ... Thy commandment makes me wiser than my enemies .. . I have more 
understanding than all my teachers, for thy testimonies are my meditation." Finally, in 
the top of the woodcut was depicted a small, rather benign Christ with arms outspread 
protecting and blessing King Henry below, the focal point of the woodcut. He was 
seated in majesty handing the word of God to the two men who occupied the highest 
official positions in his realm. 
The middle part of the woodcut depicted the spiritual and temporal divisions of 
the kingdom. As Cranmer handed the bible to a representative of the clergy his 
accompanying instruction was to "tend the flock of God" (1 Peter 5:2), but this message 
was to be conveyed to the people in terms of 1 Timothy 2: 1-2, "I urge that 
supplications, prayers, intercessions, and thanksgivings be made for all men, 
(especially) pro regibus". The ordinary folk's spiritual service had not changed: they 
were still required to be obedient and pray for all souls. As Cromwell handed the bible 
to his secular officials he admonished them to "depart from evil, to do good and to seek 
peace" (Psalm 34:14).66 
At the bottom of the woodcut was a representation of the common people. In 
unison they cried "Vivat Rex", the English being given as "God save the kinge". 
Sydney Anglo notes that the first great public spectacle of any new reign was not a 
king's coronation but the final exit of the previous monarch, when it was customary for 
the heir to be proclaimed after the royal corpse had been laid to rest. The heralds would 
solemnly announce that the deceased was indeed dead and then appeal for long life to 
66. Psalm 33:14 in the latin Vulgate. 
be granted to the new monarch. 67 In the 1530s the message was along the lines of 
"Papa reg no est expulsus, Vivat Rex". 
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Underlying this magnificent piece of royal iconography on the title page of the 
Great Bible was the message that the authority of the pope was defunct in England and 
that a new Head of the Church had been installed. Henry had replaced the pope as 
Christ's earthly representative in England and his political supporters had employed the 
most up-to-date technology available to proclaim it: the printing press. English 
monarchs enjoyed pageantry and artistic display but even the most extravagant 
exhibitions had limited audience and duration. Unequivocally printed books provided a 
new medium by which the message of Henry's spiritual sovereignty could be conveyed 
to the common people. 
In the woodcut the common people were encompassed by a pulpit on the left 
and a prison on the right. Together they formed the boundaries of what was deemed to 
be acceptable social behaviour. It was the Church's role to teach God's commandments 
to the people and the State's role to ensure that they were obeyed. The willingness of 
those in positions of authority to inflict punishment on offenders of the law was not 
always matched by their ability to do so. As the power of monarchs increased 
throughout the middle ages, the right of royal courts to adjudicate criminal and civil 
suits became more marked. There was a gradual encroachment of central upon local 
power, a downgrading of local law codes in favour of royal law, and a gradual 
replacement of the feud by the royal court as the accepted means of dispute resolution. 
So progressively it became accepted that private vengeance for an offence should be 
replaced by the collective vengeance of the king's justice. 68 
During the early Tudor period the enforcement of a more equitable but tougher 
justice became increasingly conspicuous. In the past many felons had escaped 
prosecution in secular courts by claiming benefit of clergy, clerical status being 
established by the ability to read. A statute of 1489, however, regulated the existing 
system. It made the reading test central and declared that offenders should be branded 
on the thumb as proof of a first conviction. Upon a second occasion the offender would 
be hanged.69 With these tougher regulations, however, came a greater availability of 
legal representation. By 1495 poor men, even in Chancery, were permitted to plead in 
forma pauperis, enabling them to pay little or nothing in court fees and be represented, 
free of charge, by some of the best barristers in Westminster. 
Early in Henry VIII's reign Cardinal Wolsey widened the powers of the king's 
courts, especially Chancery and Star Chamber. Here both plaintiffs and defendants, 
67. Sydney Anglo, Images of Tudor Kingship, p.100. 
68. J.A.Sharpe, Judicial Punishment in England, Faber and Faber, London, 1990, p.5. Also see 
the discussion of achievements of Henry VII regarding the implementation of justice in 
J.D.Mackie, The Early Tudors, The Oxford History of England, Clarendon Press, Oxford, 1991, 
pp.193-197. 
69. J.A.Sharpe, Judicial Punishment in England, p.23. 
163 
with the help of counsel, were able to set down in the written vernacular their version of 
the case at hand, without being hampered by the technicalities and stereotyped Norman-
French of older common-law courts. 
As the decades wore on, in the case of Star Chamber, punishments consisted less 
of fines and more of imprisonment, whipping, setting in the pillory and even physical 
mutilation. Star Chamber dealt out a stronger remedy for wrong than the common-law 
courts. Here riots were prosecuted and the judicial system supervised. Star Chamber 
dealt rigorously with Justices of the Peace who failed to do justice in quarter sessions, 
teaching them to off er greater protection to the poor and weak, and the victims of 
powerful neighbours. It dealt with cases of perjury, contempt of court, and with juries 
which had brought in blatantly false verdicts. 70 
The second half of Henry VIII's reign ushered in a marked increase in the 
severity of the criminal code and a proliferation of laws, either creating new offences or 
redefining old ones, the end product being to create a series of felonies outside benefit 
of clergy.71 This intensification of the law against felony followed two centuries where 
there had been little new legislation creating capital crime, and during which actual 
levels of capital punishment were sometimes seemingly very low. Barbara Hanawalt's 
survey, for example, consisting of 15,865 persons accused of felony before the assizes 
of eight counties between 1300-1348 suggests a low conviction rate. A higher 
conviction rate may have been obtained had proper secondary punishments, rather than 
hanging, been available. 72 
Whether or not the instigation of harsher laws and penalties made them any 
easier to enforce, is, of course, another matter. There was certainly a vast increase in 
the number of cases brought to Chancery and Star Chamber by the end of Wolsey's 
career in 1529. Even if law enforcement, at its worst, consisted of spasmodic bursts of 
energy, rather than consistently pursued policy, one of the achievements of early Tudor 
government, built on Yorkist foundations, was the instigation of relatively settled social 
order compared with the recurrent chaos of late Plantagent rule. 
In the thirteenth and fourteenth centuries when many crimes went unpunished 
the understanding that felons would be punished in Purgatory or Hell resolved potential 
social injustices. By the mid sixteenth century, however, as the power of the king to 
practise deterrent and retributive justice substantially improved, especially under the 
firm hand of Thomas Cromwell, the social utility of Purgatory declined accordingly. It 
70. Joyce Youings, The Pelican Social History of Britain, Sixteenth Century, pp.226-228; 
C.S.L.Davies, Peace, Print and Protestantism 1450-1558, Paladin Books, London, 1986, p.164. 
71. These included petty treason, wilful murder, highway robbery, theft from churches or 
dwellings where members of the household were present, burning down of houses or barns 
where grain was stored, buggery and horse theft. 
72. J.A.Sharpe, Judicial Punishment in England, pp.27-28, citing Barbara Hanawalt, Crime and 
Conflict in English Communities 1300-1348, Cambridge, Mass, 1979, pp.57-59. 
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is more than a co-incidence that the doctrine of Purgatory was marginalised as secular 
justice was talked about more and was subject to more scrutiny.73 
Imprisonment increasingly became the official penalty to be paid by those who 
committed minor infringements in religious matters. On 28 April 1539 parliament 
established an act for abholyshynge of diversitie of opinions, in certayne artycles 
concernynge Christen religion. It was more generally known as the "Act of Six 
Articles" because in the first of eighteen clauses it confirmed six articles of orthodox 
doctrine.74 At the time some named it the "whyp wyth syxe strynges" and others "the 
bloudy statute"75 because it was a penal act which parish priests were to read to their 
congregations at least once in every quarter (clause XVIII). 
The intransmutable penalty for denying the first article on transubstantiation was 
forfeiture of property (always a Tudor standby) and death by burning (clause I). 
Anyone publishing or holding opinions contrary to any of the other five articles would 
be punished by loss of goods and imprisonment for the first offence, and for a second 
offence would be adjudged a felon without benefit of clergy (clause III). Persons 
refusing to confess or to receive the sacrament would be fined and imprisoned. A 
second offence was punishable by death (clause VI). Furthermore, new commissions 
with powers of inquisition were added to the ordinary process of the spiritual law 
(clauses VII-XVII) with the consequence that the articles brought many an honest and 
simple person to their death. 76 Punishment for sin was seen to be meted out in this 
world by the secular arm. 
Indeed, by 1550 the English prison system attracted criticism from a German 
reformer then resident in Cambridge. Martin Bucer suggested to King Edward that "this 
realm is guilty of... harsh and unjust imprisonment of accused persons. Men plainly 
innocent are sometimes cast into prison on slight suspicion and detained there for some 
months before their case is heard. "77 
In addition to the simple message that Henry had provided his people with the 
Word of God, which was to be obeyed under threat of punishment, the Great Bible's 
woodcut publicised recent developments in the relationship between Church and State. 
Tensions between civil lawyers and clergy had often run high as lawyers challenged the 
Church's authority to prevail over the State. Indeed this was the kernel of Simon Fish's 
Supplicacyonfor the Beggers. By the end of the 1530s, however, the public role of 
lawyers had been elevated. Here on the front-piece of the Great Bible they were 
73. See John Guy's account of the "watchdog" role of JPs, and Cromwell's supervision of JPs 
and sheriffs in his Tudor England, Oxford University Press, 1988, pp.137-138, 168-177. 
74. Reprinted in Williams, English Historical Documents 1485-1558, pp.814-817; discussed 
most recently in G. Red worth, "A Study in the Formation of Policy: the Genesis of the Act of 
Six Articles", pp.42-67 in Journal of Ecclesiastical History, vol 37, 1986; Susan Brigden, 
London and the Reformation, pp.305-309. 
75. Edward Hall, Chronicle, p.828. 
76. Edward Hall, Chronicle, p.828. 
77. Martin Bucer, De Regno Christi, pp.155-394, in Wilhelm Pauk (ed), Melanchthon and 
Bucer, Library of Christian Classics, Volume 19, SCM Press, London, 1969, p.377. 
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portrayed as equal with the clergy, and the role of the civil legal system in advancing 
the law of God was shown to complement the role of the Church. Under the single 
headship of the king, Church and State would govern the realm together in accordance 
with the principles of scripture. 
Again there was nothing particularly novel about this idea. During the latter 
years of Edward !V's reign Sir John Fortescue in his Governance of England had stoutly 
asserted that the king of England was not absolute. He must govern according to law, 
law made by God. The law of nature was an expression of the divine law, and the civil 
law must be derived from the divine law, either directly or through the law of nature. 
Neither the king nor parliament could "make" law; they might "declare" it and appoint 
penalties for its breach, but, in theory at least, their pronouncements were invalid unless 
in accord with divine justice.78 
When Henry severed ties with the pope he no longer enjoyed the backing of the 
universal Church of Rome, so his protagonists were quick to assert that he still ruled in 
accord with divine law. In 1535 Bishop Stephen Gardiner's De Vera Obedientia (STC 
11584) was published as was a Cromwellian-sponsored English updated translation of 
the early fourteenth century text, Defensor Pacis, written by Marsiglio of Padua.79 For 
Gardiner and Marsiglio the individuals who composed the kingdom were the same as 
those who composed the Church within the kingdom. 
Read together the two books expounded a comprehensive political theology. 
Gardiner argued that the true Christian must obey God's appointed representatives on 
earth and that God would have princes excell among all other human creatures because 
he had appointed them representatives of his image;80 while the Defensor argued that 
the secular State was the only cohesive force which could create a civilised human 
society. Furthermore the Defensor argued for the Church's exclusion from all worldly 
power and jurisdiction, and the clergy's subjection to all provisions of State law. 
Marsiglio compared the functions of the clergy to those of physicians. They 
must celebrate religious rites and instruct men how to avoid damnation. But they could 
not impose temporal punishment for sin or even assign penances. This was the duty of 
the State.81 With that politico-religious theory in mind the message of the front-piece of 
the Great Bible becomes even clearer: the Church's role was to teach God's 
commandments from the pulpit and the State's role was to impose punishment upon 
those who broke them. Satisfaction for sin would be exacted by the State. 
Increasingly so, in theory at least, this world became the forum for the 
punishment of sin. Consequently, aspects of the doctrine of penance which carried 
78. J.D.Mackie, The Early Tudors, The Oxford History of England, p.189. 
79. Cromwell financed the publication of the Defensor Pacis (STC 17817). See L&P, vii/423. 
80. A.G.Dickens, The English Reformation, Fontana Paperbacks, 1967, p.241; also see Roy 
Strong, Holbein and Henry VIII, Studies in British Art, Routledge and Kegan Paul, London, 
1967, p.5. 
81. A.G.Dickens, The English Reformation, pp.123-4. 
satisfaction into the afterlife became less socially significant. Even if prisons and 
punishments did not affect the everyday lives of most parishioners, people were 
generally subject to threats of punishment, and spectators to public humiliations and 
executions. More and more instances of purgation and satisfaction were witnessed 
within the context of the secular legal and penal system. 
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By the time the act for abholyshynge of diversitie of opinions was passed in 
April 1539, legislation regarding penance was consigned to the last of the Six Articles. 
Here the act simply stated that auricular confession was expedient and necessary to be 
retained and used frequently in the Church.82 Several years later when The Necessary 
Doctrine and Erudition for any Christian Man (The King's Book) was published, 
penance was described as "an inward sorrow and grief of the heart for the sins by us 
done and committed, and an hatred and detestation of the same, with an earnest desire 
to be purged of them and to recover again the grace and favour of God by such means 
and remedies as God hath appointed for the obtaining thereof".83 According to 
contemporary politico-religious theorists, God had appointed the king, the Church, and 
the State as his instruments of grace. 
Contrition, confession and satisfaction were still regarded as the three primary 
stages of penance and the people were informed that God would "exact and require the 
debts of all men which be not pardoned through his clemency and mercy",84 but there 
was no mention that satisfaction could continue after death. The whole tradition of 
Purgatory was still too closely associated with papal authority and though "England was 
in the grasp of a stubbornly Catholic king", he "had a personal quarrel with the pope".85 
In the absence of teaching about Purgatory, and its relegation to a vague region 
of unknown geography, the traditional concept of Purgatory became increasingly 
marginalised, despite the continuation of prayers and services in the hundreds of 
chantry chapels throughout the realm. Saint Michael's court was no longer the chief 
place of penultimate judgement. Increasingly so, as the Tudor judicial agenda 
consolidated, the people were taught that felonies would be judged long before their 
perpetrators died. In the woodcut, as Henry gave Cromwell the bible he quoted 
Deuteronomy 1: 16-17 saying, 
Hear the cases between your brethren, and judge righteously between 
a man and his brother or the alien that is with him. You shall not be 
partial in judgement; you shall hear the small and the great alike; you 
shall not be afraid of the face of man, for the judgement is God's; and 
the case that is too hard for you, you shall bring to me, and I will hear 
it. 
82. Article Six, The Act of Six Articles, reproduced in English Historical Documents 1485-1558, 
pp.815-816. 
83. The King's Book, SPCK, London, 1932, p.45. 
84. The King's Book, p.50. 
85. T.A.Lacey, in his introduction to The King's Book, SPCK, London, 1932, p.xi. 
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As the distinction between political theory and theology blurred, the English 
Church was taught to accept Henry VIII rather than the pope as its spiritual head. 
Propaganda against the papacy, well conceived and mature in technique, has been 
examined over and again by Reformation scholars. Building on the work of Elton and 
Lehmberg, Haas has argued that Martin Luther's ideas about "Divine Right", Christian 
Kingship and Royal Supremacy were employed in tracts submitted to the Convocation 
of Clergy as early as February 1531. Here, Hebrew examples of royal jurisdiction were 
cited to confirm biblical authority for Henry's understanding of sovereignty. 
In one tract delivered to Convocation by Lord Rochford, brother of Ann Boleyn 
and Henry's sole emissary on this occasion, the precedent used was 
Melchisedech King of Jerusalem, qui erat rex et sacerdos, by whom 
all christen people are made sacerdos, now maye be esteemed so 
moch in the spirituall kingdome of Christe which is the church. 
Adversus quam, ni inferiorum porte, poss int prenatere, to be christ, 
ruler and supreme lord, as a christen prince [of this realm?]86 
By any standards this was powerful ideology but its impact on other aspects of politico-
religious theory, particularly eschatology, has not been assessed. Melchizadec was the 
ancient priest-king of the Old Testament, seen as a type of Christ, but employed here as 
a model for the Sovereign. Throughout the 1530s the chief aim of Henry's protagonists 
was to promote the realm as a godly kingdom. Their recognition of the political 
expediency of the bible and its associated iconography ought not to be underestimated. 
The title page of the Great Bible bore marked resemblence to a large woodcut 
used at the beginning of Wynkyn de Worde's edition of the The Golden Legend, 87 the 
last before England's break with Rome. (See figure 19.) It is a representation of the 
Trinity seated on a single throne under an arch of clouds flanked by angels. At their 
feet is a host of saints each carrying his or her own emblem. Similar woodcuts of the 
Saints in Glory were used in Thordynary of Crysten men in 1506; four editions of Mirk's 
F estivalis between 1508-1532; two editions of the Floure of the Commaundements of 
God;88 in the Missale ad usum Sarum published by Pynson in 151289 (see figure 20); 
and bound with an edition of Speculum vitae Christf90 (see figure 21). Here the Trinity 
is depicted as a single 
86. S.W.Haas, "Martin Luther's 'Divine Right', Kingship and the Royal Supremacy: Two Tracts 
from the 1531 Parliament and Convocation of the Clergy", Journal of Ecclesiastical History, 
volume 31, no 3, July 1980, pp.317-325, p.324, citing State Papers 6/2, folio 96. 
87. STC 24880; Hodnett no.237. It was first used as the prefatory woodcut in Caxton's Golden 
Legend and was retained by de Worde for his 1493 and 1498 editions of the work. For a brief 
discussion of this woodcut see Martha Driver, "Pictures in Print: Late fifteenth-and early 
sixteenth-century English religious books for lay readers", pp.229-244 in Michael Sargent (Ed), 
De Cella in Seculum, Religious and Secular Life and Devotion in Late Medieval England, 
Brewer, Cambridge, 1989, p.238. 
88. Hodnett no.538. 
89. STC 16190, Hodnett no.1358. 
90. Note that Hodnett does not include this woodcut in the Speculum series because it does not 
rightfully belong there. It may be seen in the British Library edition of the Speculum, shelfmark 
IB 55527, STC 3262, and University microfilm reel 16. 
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Figure 21 
figure with a triple crown (reminiscent of the pope's triple tiarra) and an 
unmistakable Tudor rose clasp catching his mantle.91 The proliferation of these 
woodcuts suggest that the depiction of "Saints in Glory" was familiar to mid-sixteenth 
century English readers, and a comparison of the woodcut from the Missale ad usum 
Sanon with the title page of the Great Bible shows similarities in format of the two 
images, where Mary, Christ and John occupy the same visual space as Cranmer, Henry 
and Cromwell. (See figure 22.) Since Mary was regarded as the Mother of the Church 
91. An earlier display of similar royalist iconography was the use of Richard II's badge on Lhe 
cloaks of the angels in the Wilton diptych. 
and John the Baptist was commissioned to call sinners to repentance, their roles 
parallelled those of Cranmer and Cromwell, respectively. 
Figure 22 
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Protestants as well as Catholics made use of the special relationship between 
Mary and Christ. Thomas Becon, for example, in his book entitled Davids harpe ful of 
moost delectable armony (STC 1717), published in 1542, pointed out that king David 
called himself the "sonne of Gods handmayd", a title used to describe Mary. Becon 
then argued from scripture that the handmaid of God was the universal congregation of 
Christ,92 so Cranmer's occupation of the "Mary space" suggested to most 
contemporaries that the English Church could be likened to the saints of the kingdom of 
God. 
The King as Judge 
From its very beginning, Christian iconographical representation discloses a 
complex interaction between temporal and spiritual imagery. For example, early 
Christian art contained an amalgam of biblical and Roman symbolism, and by the fourth 
century Christ had come to be portrayed as an emperor presiding over a court composed 
of angels and saints. 93 In the mid sixteenth century when royal propagandists were 
92. Thomas Bccon, David\· harpeful of moost delectable armony, J.Maylcr for Gough 1542 
(STC 1717). from "The Sixlh Verse", subheading "lhe ninlh Slring", folio ssr. 
93. John N. King, Tudor Royal lconograpny, p.9. 
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intent on displacing papal authority they repossessed this medium and relied upon 
familiarity with representations of Christ to enhance the image of the king. As images 
of saints were taken down, the image of the king was made more public. 
Inadvertantly, the portrayal of Henry as a typus Christi, a law-giver and a judge, 
"earthed" the punitive objective of Purgatory. Suitable cognitive framework was 
already in place, contributed to by unlikely theologians such as John Fisher. In his Two 
Fruytfu/ sermons published in 1532 Fisher compared the three kings at the Field of the 
Cloth of Gold with the Trinity (folio B3v) and in the next paragraph wrote of souls in 
the prison of Purgatory, awaiting to come before the Trinity (folio B41). Slowly but 
surely, suggestions that satisfaction for sin should be completed in this world, began to 
outweigh justifications for the existence of Purgatory. With knowledge of God's laws 
being more easily obtainable and a more visible judicial system in place, the medieval 
idea of Purgatory became less and less compatible with social reality. 
Churchmen did not regard the king's laws as a means of remitting sin, but as 
Cranmer put it in a letter to Henry, "the laws of your grace's realm dispose men unto 
justice, to peace, and other true and perfect holiness".94 By the end of the 1530s a 
politico-religious ideology had developed, acceptable to both conservatives and 
reformers: the establishment of a godly kingdom which would enforce earthly justice. 
It marginalised Purgatory as an instrument of social and religious control at a time when 
the doctrine lacked scriptural foundation and was inconveniently connected with the 
papacy; and more importantly, shifted the focus of eschatology from Purgatory to belief 
in the imminence of the Last Judgement. 
That Henry was depicted as a powerful judge on the title page of the Great Bible 
is indisputable. But in addition to depicting Henry as the judicial head of Church and 
State the Great Bible's woodcut carried over the apocalyptic tendencies of the 
Coverdale title page. During the later middle ages the iconographical representation of 
Christ as Saviour was offset by the image of him as Judge. There were two types of 
these images: the first was of the psychostasis genre such as Hodnett no. 790 (figure 3) 
which was included in the Contemplation of Sinners (1499), the Arte to Live Well 
(1505), Stephen Hawes' Convercyon of Swerers (1509), and The byrthe and lyfe of the 
moostfalse Antechryst (1525).95 Similar psychostasis woodcuts illustrated the All 
Souls section of The Golden Legend.96 
The second type of judgement image portrayed Christ presiding over collective 
rather than individual judgements reminiscent of Last Judgement scenes painted above 
chancel arches in many parish churches. Most frequently these appeared as full page 
illustrations in Books of Hours of the Virgin Mary immediately preceding the section 
94. From a letter to Henry dated 26 August 1536. Thomas Cranmer, Miscellaneous Writings 
and Letters, Edited for the Parker Society by John Edmund Cox, Cambridge University Press, 
1846, p.327. 
95. See chapter 2, p.13. 
96. STC 24875, STC 24876, Hodnett no.299. 
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commencing "Sequuntur vigilie mortuorum", reminding readers of the imperative role 
that Mary played in human salvation. They did not originate in England so are not 
listed in Hodnett's catalogue. See figure 23 from a Hore beatissime virginis Marie 
published in 1517 (STC 16104). 
Figure 23 
In this genre Christ was always enthroned in the top centre, usually with both 
hands outstretched similar to the pose of Henry VIII on the title page of the Great Bible. 
On his right and left hand side there were always two angels trumpeting the tidings of 
judgement, and often there was a sword symbolising judgement, and a lily symbolising 
mercy. On the left hand side of the woodcut from STC 16104 the Blessed Virgin Mary 
intercedes for souls of the departed as does Saint John on the right hand side. Again, 
Mary and John occupy the same visual space as do Cranmer and Cromwell in the title 
page of the Great Bible. Some of these "dooms" depict souls in Purgatory being 
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rescued by angels, such as the illustration from Horae ad usum Sarum published in 
1502 (STC 15897). (See figure 24.) In figure 23 the Judgement was shown in more 
final terms as the damned are dragged into a Hell Mouth. Again parallels can be drawn 
between these iconographical representations of judgement and the title page of the 
Great Bible. 
Figure 24 
Since Books of Hours were the works most frequently published and imported 
of all books up to 1532, with at least 114 editions of the Latin Horae being published 
for lay English use,97 the representation of Henry on the title page of the Great Bible, 
consciously or unconsciously, drew on representations of Christ presiding over the 
kingdom of Heaven. Catholic conservatives were being persuaded to think of their king 
as a typus Christi seated in majesty and judgement over the realm, where prison was an 
alternative to Purgatory, and where preachers were ministering angels of salvation. 
97. Eamon Duffy, The Stripping of the Altars, Yale University Press, p.212. 
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Furthermore, in the absence of traditional teaching about Purgatory, this meant that 
eschatological thought focussed more on the Last Judgement than it did on individual 
psychostasis. 
Politicised Eschatology 
Even though the magnificent Dies Irae did not become a regular sequence in the 
mass of the dead until much later in the sixteenth century, some English Catholics were 
thinking seriously about the imminence of the Day of Judgement in the 1530s. The 
subject became more than the final episode of a town mystery play or the decoration in 
a parish church. 
Many medieval theologians were conscious of living at the end of time but as 
Bernard McGinn points out, distinctions can be made between a general consciousness 
of living in the last age and a conviction that the last age itself was about to end, 
between seeing the events of one's own time as prefigurations of the events of the end 
and viewing them as the last things themselves.98 The religious turmoil of the early 
1530s had exacerbated latent fears that the End was near, irrevocably replacing the 
unity of Christendom with bitter antagonisms. 
England's break with Rome was an immediate cause of political and 
eschatological excitement, raising hopes in some and fears in others. It was a watershed 
which placed the realm in a precarious position and aroused the publication of a number 
of politico-religious tracts justifying the English Church's position. Both Protestants 
and Catholics located their diatribes within apocalyptic contexts, each side applying the 
label of antichrist to their respective enemy. Teaching about antichrist and use of 
apocalyptic language in historiography and political propaganda is as old as the history 
of biblical texts. But, as Katharine Frith has argued, in each age of awakened interest 
the story is told differently and prophecies are interpreted to a current estimation of the 
past, present, and future.99 
Protestant intellectuals in particular believed that they were caught up in the 
prophesied struggle against Satan and antichrist, which had filled all of recorded history 
since Adam.100 The most vehement Protestant text published in the 1530s was Francis 
Lambert's The Summe of Christianitie gatheryd out almoste of al placis of Scripture 
(STC 15179) translated by Trystram Revel and published by Robert Redman in 1536. It 
asserted that the pope was the son of perdition and swelled the growing body of 
literature which looked to godly princes to reform the Church. 
98. Bernard McGinn, "Saint Bernard and Eschatology", Bernard of Clairvaux, Cistercian 
Studies Series: number 23, pp.161-185, Cistercian Publications, Washington, 1973, pp.163-164. 
99. Katharine Firth, The Apocalyptic Tradition in Reformation Britain 1530-1645, Oxford 
University Press, 1979, p. l. 
100. G.R.Parry, "Trinity College Dublin MS.165: the Study of Time in the Sixteenth Century", 
Bulletin of the Institute of Historical Research, volume 62, 1989, pp.15-33, p.15. Parry's article 
relates to the latter half of the sixteenth century but his argument also holds for the 1530s. 
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Lambert argued that among the "execrable customs of the kingdom of the son of 
perdition" to be eradicated were the invocation of saints (chapter 2), practices of 
excommunication, papal indulgences (chapter 3), beliefs regarding the mass and the 
doctrine of Purgatory (chapter 10). Accepting only the authority of canonical 
scriptures, Lambert argued that there was no other Purgatory or purgation but that 
which is of faith in Christ.101 Furthermore he berated the Roman Church for its division 
into monastical sects, arguing that sects divided the Church and that they were wells of 
hypocrisy, envy, idleness, drunkeness, ambition and uncleaness, the daughters of the 
blood-sucker, devouring all things.102 The "blood-sucker" to which Lambert referred 
was the "purple whore of Babylon, mother of all fornicatyon, in the eyghtenthe chaptre 
of the revelacions of Saynt Johan".103 And this is but a small token of Lambert's caustic 
invective against the Church of Rome. 
While Lambert's scurrilous attack was extremist, other writers confirmed their 
eschatological anxieties in more conservative tones. Bishop John Longland, for 
example, in his sermon preached before Henry VIII at Richmond on Good Friday 
1535,104 spoke of the fleeting nature of earthly existence, showed that five ages of the 
world were past and that "the syxthe is almooste spente" (folio D4r). "Sure we be the 
end of hit shall come," claimed Longland before reminding his audience of the signs 
which had already passed. "Haue not we seen people ryse a yenste people, haue not we 
seen batels, sedicion of peopel ... pestilencys ... plages, famen ... derthe ... mortalitie ... 
horryble erthe quaues in diuerse places, euyn this yere, ye in this realme. Haue not we 
seen meruelous strange and unwonte signes ... darke ecylypeys of the sone ... 
daungerous lightyngs ... shuttynge of sterres ... the charytie of man wex coulde."105 
That people were generally concerned about the future is attested to by the 
enormous popularity of various kinds of prognostications printed during the sixteenth 
century.106 But until the disturbing political events of the 1530s, the English made no 
real attempt to forecast impending doom. There was, for example, no echo in England 
101. Francis Lambert, The Sum.me of Christianitie gatheryd out almoste of al placis of 
Scripture, 1536, STC 15179, chapter 10, folio 40v, article 265. 
102. STC 15179 chapter 11, folios 41-42. 
103. STC 15179, "The epystle of the authoure", (follows epistle of the translator) folio A iiiir. 
There is no consistent method of pagination in these sections. 
104. A sermon made be for the kynge at Rychmunte vppon goodfryday MCCCCCxxxvi, STC 
16795.5. The correct date of the sermon is 1535. See bibliographic note in J.W. Blench, 
Preaching in England in the late Fifteenth and Sixteenth Centuries, Blackwell, Oxford 1964, 
p.353. 
105. STC 16795.5, folio Eir, Eiir-Eiiv. Longland's epochs were as follows: the first from Adam 
to Noah; the second from Noah to Abraham; the third from Abraham to King David; the fourth 
from David to the Babylonian captivity; the fifth from Babylon to Christ; and the sixth from 
Christ unto the end. Not all chronologists, however, shared this time-frame. For example The 
Chronycle begynnynge at the vii Ages of the worlde with the coming of Brute (STC 9984) 
claimed seven ages of human history. Longland's third age was divided into two: Noah to 
Moses; Moses to David. 
106. Jan Rhodes, "Private Devotion", pp.593-4; H.S. Bennett, English Books and Readers 1475-
1557, Cambridge University Press, 1952, pp.118-120. 
of the furore surrounding the great conjunction of Saturn and Jupiter in 1524, which 
some Continental scholars saw as a sign of the world's approaching end.101 
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After the break with Rome, however, reminders of the Last Judgement appeared 
more frequently. For example, a judgement picture was included in the book of prayers 
and meditations entitled The mystic sweet rosary of the faythful soule, published in 
Antwerp in 1533 (STC 21318). The woodcut was inscribed with the words "I telle you 
for a suertye/ hence forthe shall ye se the sonne of man sittinge one the mighthy 
righthande of god/ and at laste cominge in the clouds of heuen". In accordance with the 
established genre, Christ sat in judgement with the world at his feet. Mary interceded 
on the left hand side of the woodcut and John the Baptist on the right. A group of very 
small naked souls gathered before the judgement seat while another group was being 
ushered into Hell at the bottom right hand comer of the picture. 
Two years later Robert Wyer published a small book entitled the Four tokens 
afore the dredefull daye of dome (STC 14505), attributed to Saint Jerome and drawn 
from the same basic source as The fyftene sygnes published as part of The arte or crafte 
to lyue well in 1505. More general than the specific unnatural portents of the fifteen 
signs, the first of the four tokens was that Satan, who had been bound by Christ's victory 
over death, would be unloosed for a time to test the chosen with still more tribulation so 
that the good would become better and the wicked even more evil (folio Aii). 
Secondly, love would wax cold: men had only to look about them to see that God was 
not served with devotion but pulled asunder by blasphemers, while the naked and 
hungry died for lack of mercy (folio A iii). Thirdly, sin and evil would triumph over the 
fear of God, and the reader had only to look about him to see plenty of evidence that 
pride and selfishness were dominant and that great sins were being committed (folio 
Aiiii). 
Finally, as the prelude to the fifteen signs before the Day of Judgement, there 
would be war among nations, between towns, and between the Prince and his commons. 
There would be no cloisters of nuns and monks, but their places would be filled by 
perverts. It would be as Jeremiah prophesied: men would not trust each other; people 
would care for nothing but to gather their own riches; and there would be signs in nature 
such as famines, earth-quakes and storms (folios Bi-Biiii).108 
The extent to which English readers took this kind of eschatology to heart is 
impossible to assess. There is no surviving evidence that monastic dissolutions were 
interpreted as a sign of the End, nor any suggestion that regular famines and storms 
heralded apocalyptic events. The only known active millenarians in England were 
Dutch Anabaptists and they were expelled or exectuted in 1535 for their disruptive 
107. Bernard Capp, Astrology and the Popular Press: English Almanacs 1500-1800, Faber and 
Faber, London, 1979, p.19. An apparent exception is a tract on 1524, possibly a prognostication, 
issued by John Siberch, the Cambridge printer, of which a fragment survives at Ushaw College. 
108. For additional brief comments on the book see Jan Rhodes, "Private Devotion", p.595. 
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political ideas.109 While the attitude of most people to apocalypticism probably altered 
little, the interests of a vocal minority contributed to a shift in thinking about matters 
eschatological and the eventual marginalistion of Purgatory. 
It was not until 1530 that Luther's attitude to apocalyptic literature substantially 
changed. Before that he regarded the book of Revelation as impenetrably mysterious as 
did Tyndale who wrote no prologue for it but in his discussion of the literal sense of 
scripture wrote, "The apocalypse, or revelations of John, are allegories whose literal 
sense is hard to find in many places".110 Luther, however, came to see the book of 
Revelation as a prophecy of the troubled history of Christendom from the earliest times 
to the day of impending Judgement. In 1530 he wrote a new and much longer preface 
to the book in which he correlated events of history with the visions of the 
Apocalypse. HI 
Historians accounting for Luther's changed attitude have located a variety of 
explanations. Margaret Aston argues that Luther was most influenced by the Lollard 
tract Commentarius in Apocalypsin ante Centum Annas aeditus (originally written in 
1390) for which he wrote a preface in 1527. Luther found encouragement in the 
insistence on the Babylonish fall of the Roman Church and was pleased to note that he 
was not the first to interpret the papacy for the reign of antichrisr.112 Richard Baukham 
suggests that Francis Lambert's commentary on the Apocalypse, first published in 1529, 
was an influence on Luther;113 and Robin Barnes argues that Luther's hesitant and 
uncomfortable approach to the Apocalypse changed when the Turks invaded Vienna in 
1529.114 Perhaps these factors also influenced English theorists as they contemplated 
the place of current politics in universal biblical history. 
Whatever the case it was politically expedient to interpret the papacy for the 
reign of antichrist and condemn a wealth-seeking Church. Hence the publication of an 
early Lollard text once banned for its anti-establishment doctrine. The Lantern of Light 
was written at the beginning of the fifteenth century by a follower of Wycliffe and 
published in 1535 by Robert Redman, (STC 15225), the year before he published 
Lambert's Summe of Christianitie. Faithful to the origina111s it was distinctly anti papist, 
locating the head of antichrist in the court of Rome. 
In addition to its anti-papist sentiments, the Lantern of Light was useful to 
Henrician propagandists because its prologue drew attention to King David's "key" of 
the kingdom of Heaven which provided an alternative symbol of power to the Roman 
109. AG.Dickens, The English Reformation, pp.326-7. 
110. William Tyndale, Doctrinal Treatises, Volume 1, edited by Henry Walter for the Parker 
Society, Cambridge University Press, 1848, p.305. 
111. Richard Bauckham (Ed), Tudor Apocalypse, The Sutton Courtenay Press, 1978, pp.43-44. 
112. Margaret Aston, "Lollardy and the Reformation: Survival or Revival", History, new series, 
volume 49, 1964, pp.149-170, pp.156-157. 
113. Richard Bauckham (Ed), Tudor Apocalypse, p.43. 
114. Robin Barnes, Prophecy and Gnosis, Apocalypticism in the Wake of the Lutheran 
Reformation, Stanford University Press, 1988, p.41. 
115. See Lantern of Lizt, (Ed) Lilian Swinbum, 1917, EETS, Original Series, no.151. 
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pontiffs "key" inherited from the apostle Peter. Obligingly the author asked, "who hath 
the keyes of Dauid to open heuen gates/ and none othere closyth to close/ and then none 
othere openeth/ sayncte John sayeth holy and true Christe hath the keye of Dauid that 
openeth" (folio Aiiv). Since Christ used David's keys, so could the English monarch as 
Christ's representative. 
At his coronation Henry had received the Virga, described as the clavis David et 
sceptum domus Israel, "which opens and no one closes, and which closes and no one 
opens".116 These words were taken directly from Revelation 3:7 and may have been 
remembered by those wishing to support claims for Royal Supremacy. Henry's more 
overt association with the biblical King David, however, was publicised by Holbein in 
his woodcut on the Coverdale bible title page, published in the same year as the Lantern 
of Light. 
The book of Revelation, a favourite among Lollards, had also provided rich 
source material for the author of the Lantern of Light, especially his description of 
antichrist which occupied the text's first three chapters. Drawing on imagery of the 
apocalyptic Beast, the author asserted that "the cause of all ruine and myschyefe is the 
courte of Rome ... that in the court of Rome is the heed of Antechryst and in 
archebysshopes and bysshopes is the body of Antechrist but in these patched and 
clouted sectes as monkes chanons and freers is the venemous tayle of Antechriste" 
(folio Bi). 
Monks, friars and nuns were subject to particular criticism because they made 
large buildings which attracted people who "should draw to parish churches" (folio 
cvr). Essentially the book was not an attack on doctrine, but on practice. It promoted 
the seven sacraments because these helped to combat the Seven Deadly Sins, but 
criticised certain ministers who treated the sacraments unworthily by selling them (folio 
Ei). Indulgences, suffrages, solemnities and pilgrimages were condemned for the same 
reason (folios Fi, Fv), the author appealing to his readers' pecuniary sensitivities. 
"Absolucions/ indulgenses/ pardones/ priuileges & all other heuenly treasure that is 
brought into sale," he said "spoyle/ y- people of their worldly goodes".117 
The Lantern was embellished with the kind of apocalyptic detail which 
"modem" protestant polemicists like Simon Fish had ignored. Citing the "prophet 
Sophonias" (Zephaniah 2), the author warned his readers that "the great day of the lorde 
is nygh .. it shall not longe tary"; and provided a lengthy description of its horrors 
drawn from the medieval imagination rather than the bible (folios I vii-viii). Earlier in 
the book he cautioned readers that there would be a time when men would be 
constrained to receive antichrist so he advised them to be prepared by reading the bible. 
"In this tyme of tribulacion & hideous darkenes," he said "let us seke the Lanterne of 
116. See the "Ordo Consecracionis Regis" pp.691-733, from the Missale ad usum Ecclesie 
Westmonasteriensis, reproduced by J.Wickham Legg for the Henry Bradshaw Society vol 5, 
p.706. 
117. STC 15225, folio Biv line 29 - folio Biir line 2. 
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lyght wherof the prophet (David) spekith. Lord thy worde is a Lanteme to my fete" 
(folio Aiiir). These were the words from Psalm 118 which the artist of the Great Bible 
title page showed as proceeding from the mouth of Henry VIII kneeling in the top right 
hand corner of the woodcut. 
Whether or not there was any deliberate connection between the publication of 
the Lantern and royalist propaganda of the 1530s can only be surmised. But since the 
book was published in London by Robert Redman and not in Antwerp, as were most 
protestant texts, and since it juxtaposed references to King David alongside vehement 
condemnations of antichrist, at the very least the Lantern could have been regarded as a 
suitable text to help establish Henry as a Davidic king in opposition to the pope. 
Apocalyptic literature was not particularly popular in England, never being 
much more than a cross current between political events and traditional religious 
doctrine. Nevertheless, it did provide a suitable backdrop for the portrayal of Henry as 
an adversary of the antichrist. When the King's Book was released for publication in 
1543 John Mayler produced the only illustrated edition (STC 5175) which, according to 
its last page, was "not to be solde aboue xiid". He seems to have used several sets of 
woodcuts: two different Old Testament sets; one from the New Testament which 
featured the Virgin Mary; another set of sacrament woodcuts; and a set of seven from 
the Apocalypse, in which the depiction of the seven headed beast was reminiscent of 
Albrecht Durer's apocalyptic woodcuts.118 
One of these woodcuts introduced the section on the first of the Ten 
Commandments, "Thou shalte haue none other Goddes but me" (folio kW). Here a man 
was shown kneeling in homage to the seven headed beast, the implication being that the 
Roman Church was idolatrous. Mayler placed another of these illustrations 
immediately before the second petition of the Lord's Prayer, "Thy kyngedome come". 
It depicted a scene from Revelation 19 in which the beast was finally overcome, thereby 
resetting a familiar phrase from the pater noster in an apocalyptic context. 
In 1544 John Mayler published another book with a striking woodcut on its title 
page. This time it was a prognostication (STC 488.9) and the illustration was of a sun-
king with a caption hailing Henry VIII as Minister of the Faith. (See figure 25.) The 
woodcut bears a resemblance to the depiction of the Trinity Mayler used on folio Biiiv 
of the King's Book (STC 5175), and a small head of the Prince of Peace he inserted on 
folio Ciiiir. (See figures 26 and 27 .) A dove rests on the crown in all three depictions of 
"the king", and draws attention to Henry's status as a christus domini. Mayler's latin 
prognostication was by Joann Mussemius, a German astrologer, who suggested that 
Christ had been born following a conjunction of Saturn and Jupiter in Virgo. He then 
argued that Antichrist himself would appear when the planets met in the opposite part of 
118. Reproduced in Wilhelm Waetzoldt, Durer and His Times, Phaidon Press Ltd, London, 
1950. 
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the Zodiac, which would occur in 1544. This, he declared, signalled that the end of the 
world was approaching.119 
Figure 25 
Figures 26 and 27 
119. See STC 488.9, Bernard Capp, Astrology and the Popular Press, pp.164-165. 
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At first a smattering of apocalyptic literature was used by Henrician 
propagandists to interpret Church history in England's favour and justify its position 
against Rome. Then as time went on apocalypticism began to gain a momentum of its 
own, and parishioners were intermittently warned of the world's imminent end and of 
the Last Judgement.120 Henry's deliberately inconsistent policy on religious matters 
provoked uncertainty and produced a climate in which fear, the breeding ground of 
apocalypticism, could take root. Was he going to be content with dissolving the 
monasteries? What other ecclesiastical institutions would be swallowed by the Crown? 
Would the English Church itself be split by factional fighting? 
For the majority of the population whose religious life centred on parish 
churches it was not a major problem so long as they had reasonable access to English 
scriptures and their familiar latin rituals were left largely in tact. But for churchmen and 
theologians who formulated and propagated doctrine, Protestants and Catholics alike, 
anxiety about the fate of the Church and their own personal safety was more accute. 
Perhaps some feared the End was imminent. 
As usual doctrine became immersed in practical and political considerations but 
above all else both Protestants and Catholics alike felt compelled to preach the necessity 
of upright moral living. Prevention of sin was better than its cure. Even if a new 
doctrine of Purgatory had emerged from the debates of the early 1530s its previous 
papist association would have hindered its spread. Instead, a quasi politico-religious 
doctrine of Royal Supremacy developed which soon led theologians working in 
England under the patronage of Cranmer to unravel a new politicised doctrine, De 
Regno Christi. Generally speaking the gradual political and economic changes which 
had taken place under Tudor government meant that the contemptus mundi tradition of 
monasticism gave way to a theology which saw God at work in the world, even if some 
extremists did believe that that world was soon to end. 
120. Richard Bauckham Tudor Apocalypse, p.13. Also see chapter on "The Imminent End" 
pp.145-161. 
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7 
The Regnum Christi 
Henrician eschatological fervour was short-lived. Threatened reprisals from 
governments loyal to the papacy did not materialise and within a decade of breaking 
with Rome, Henry orchestrated sufficient compromise and regulation in religion to 
soothe existential anxiety. Since English apocalypticism of the 1530s had been as much 
about politics as theology it is hardly surprising that dogma regarding an imminent End 
declined as Henry's public image of a powerful godly ruler aggrandised. 
Only George Joye continued to issue eschatological warnings by translating the 
work of Continental reformers. In 1545, and again in 1550, his Exposicion of Daniel 
the prophete gathered oute of Melanchthon was published (STC 14823-5), and his 
edition of Andreas Osiander's Coniectures of the ende of the worlde was published in 
1548 (STC 18877). Somehow Joye managed to avoid a martyr's death by hiding in 
Antwerp where he wrote books such as A present consolacionfor the sufferers of 
persecucion (STC 14828). Joye's anxiety about persecution was exacerbated by a 
falling out with William Tyndale in 1534,1 so tensions generating from both sides of the 
religious divide provoked his desire for the world to end sooner rather than later. In his 
preface to the Coniectures of the ende of the worlde Joye wrote that "the electe children 
of God (are) abused, oppressed, persecuted and sorowe criynge oute ... for the gloriouse 
daye of the redempcion of oure bodies." Hence his translation of Osiander's work which 
"treateth of the signes and coniectures, that go before the ende of ... thys myserable 
synfull worlde. "2 
The majority of English theologians and gospellers of the 1540s were more 
concerned with teaching the population what to believe and how to live in the world 
than with its end. Indeed, eschatology and the afterlife became less and less a 
significant feature of vernacular religious books as the last decade of Henry's reign wore 
on. For political as well as scriptural reasons Purgatory was rarely mentioned except in 
a derogatory context. Nevertheless parishioners continued to pray for the well-being of 
departed souls, whose names were recited each Sunday in the bede-roll at the parish 
Mass. Private devotions and masses were still said, obits kept, and the chantry system 
remained largely intact until the reign of Edward VI. 
At no specific point was there a severing of the community of the dead from the 
community of the living. But the gulf gradually widened as Christians thought more 
about their life in this world than the next, especially after traditional practices 
1. He had pirated an edition of Tyndale's New Testament and added some impudent 
emendations of his own (STC 2825 in 1534, STC 2827 in 1535). Later he made a public 
apology to Tyndale; STC 14820 (1535). See A.G.Dickens, The English Reformation, Fontana 
Paperbacks,p.112. 
2. Coniectures of the ende of the worlde, Antwerp, 1548, STC 18877, folio Aii. 
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associated with Purgatory, saints' images, and relics were labelled as superstitious. 
Only eight books are known to have been published about the saints in the 1530s and 
1540s. The last one was The lyfe of saynt Gregoryes mother (STC 12353) in 1536; and 
the last devotional book on the life and death of Christ, The rosary with the articles of 
the lyfe & deth of Jesu Christ and peticions directe to our lady (STC 17545.5), was 
published in 1537.3 Slowly but surely anxiety about the fate of the soul after death 
abated. Some even thought that souls slept peacefully until the Judgement Day; and 
because of the emphasis on Christ's supreme salvific role, the afterlife was rarely 
thought of as a difficult pilgrimage necessitating the help of saints and angels. 
During the 1540s only one short book is known to have been published 
specifically about post mortem matters. Its subject, the hope of resurrection, was based 
on the scriptural text, 1 Thessalonians 4: 13, "we would not have you ignorant, brethren, 
concerning those who are asleep, that you may not grieve as others do who have no 
hope". Attributed to John Chrysostom and dedicated to Sir Anthony Denny, a 
gentleman of the privy chamber and one of Henry's closest confidants, the book was 
entitled Sermon on thefate of those who sleep, and was published by the king's printer, 
Berthelet, in 1544 (STC 14637). In no way did it suggest that death should be feared. 
By this time, the humanist approach to death dominated printed books, perhaps because 
the message suited the medium. 
Despite the great mortality caused by plague in 15444 only six books about 
death were published during the 1540s. Three had been published in the previous 
decade: Lupset's Teachynge the way of dyenge well, published by Berthelet in 1541 
(STC 16935); Erasmus' Preparation to deathe, published by Berthelet in 1543 (STC 
10506); and Frith's Instruction teaching a man to dye, published by Hill in 1548 (STC 
11385.5). A small book entitled Two fruitfull and godly praiers, the one in Laude of the 
trinitie and the other desiryng grace to with stande the feare of death, was published in 
1545 (STC 20197.3); John Hooper's sermon encouraging people not to grieve for the 
death of their friends was published in 1549 (STC13753); and a fragment from 1545 
remains of A meane to dye wel, which appears to be an updated work of the Ars 
Moriendi tradition (STC 17760.5). At the end of the Meane to dye we/ the author 
disclosed his rather buoyant attitude to death by stating, "You shal understande that 
though the artycles of our fayth be aboue reason, yet there is none contrary and agaynste 
reason, as we shall clerely se and knowe in the kingedome of euerlastynge ioye. Thus 
you haue seen howe a man may dye wel & haue euerlasting lyfe in heauen, by the 
moste mercyful goodness & promyse of our most mercyful sauyoure lhesu Chryste."5 
3. If book production is a valid indicator, the popularity of saints' lives never seems to have 
revived. Even during Mary's reign, only two were published: The Life of Catherine of 
Alexander, in 1555 (STC 4813.8); and Saint Elizabeth, in 1557 (STC 7605.5). 
4. Edward Hall, Chronicle, p.859. 
5. Remains of STC 17760.5. 
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Other pastorally-oriented books such as William Hughe's The troubled mans 
medicine, published in 1546 (STC 13910), also included comforting words about death, 
further confirming that fear of death had become a much less significant factor in the 
religious preoccupation of those who read books. Whilst protestant salvific teaching 
and humanist ways of thinking had played a major role in allaying fear, neither 
approach had been a necessary and sufficient cause for the shift. The cult of Jesus; the 
long history of comfort derived from the Mass; increased emphasis on conventional 
Christian education; and a renewed emphasis on the mercy of God all contributed to a 
more positive view of the afterlife. 
Out of the 86 vernacular religious books published at the end of the fifteenth 
century 17.4% focussed on death and post mortem judgement. Between 1500-1519 
only 12.7% of the 134 vernacular religious books did so; and the percentage dropped 
dramatically between 1520-1529 with only 3.7% of the 109 books dealing with the 
subject. Excluding vernacular primers, between 1530-1539 the percentage increased 
slightly to 5% of 358 books. But during the 1540s the percentage of books focussing on 
death and post mortem judgement plummetted to only 1.4% of 485 vernacular religious 
books.6 
The latter figure is, however, skewed by the effects of the accession of Edward 
VI to the throne in 1547 in that only 175 out of the 485 vernacular religious books 
published during the 1540s were produced before 1547. As would be expected 
Edward's accession brought with it an influx of protestant literature, over half of which 
was of a doctrinal or controversial nature. Indeed, religious controversy accounted for 
more than 20% of the vernacular religious publications of the decade. But while 
religious controversy was a serious social issue of the period, religious publications 
accounted for only 43.7% of all books published, or 50.4% including works of religio-
political controversy. This was a slight drop from the previous decade when the figures 
were 46.3% and 52.4% respectively.7 
During the 1540s, legal, scientific and informational publications again 
increased in number, suggesting that the mentalite of the hegemonic literati was 
informed by a growing pluralism of disciplines. Certainly the controlling world view 
was underpinned by religious suppositions, but no longer was a predominantly 
theological response to social problems the only acceptable alternative. With regards to 
human health, for example, printed herbals, books on anatomy and blood-letting, and 
other books such as Borde's Dietry of health (STC 3378.5) or Moulton's Glass of health 
(STC 18221) provided an addition to prayer, and an alternative to what had been 
maligned as "superstitious" practices: blessings, the hanging of Saint John's Gospel 
around the neck, and pilgrimages to healing shrines. Only practices which "physic or 
6. See appendices II-VI. 
7. See appendices V and VI. 
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surgery doth allow" were regarded as acceptable.8 The religious changes taking place 
in English society were not occurring within a social vacuum, nor were they simply the 
result of wholesale subscription to protestant dogma. 
More than anything else the Henrician governmentwas preoccupied with 
establishing peace and a godly kingdom through strict social order and compliance. 
Any potentially disruptive traditional practices were banned, including certain religious 
festivals and pilgrimages. Those practices which were not banned were overlaid with 
reasoned explanation. 
A royal proclamation of February 1539 dictated that the people be instructed as 
to the proper use and right meaning of certain ceremonies. Every Sunday a clergyman 
was to declare how holy water was sprinkled as a remembrance of baptism and of the 
redemptive blood of Christ sprinkled on the Cross; and that holy bread was a 
remembrance of unity, that all Christians may be one body, just as bread was made 
from many grains. On Candlemas they were to declare that the bearing of candles was 
done in the memory of Christ, the spiritual light; on Ash Wednesday that ashes were 
given as a reminder of penance at the beginning of Lent. On Good Friday clergymen 
were to declare that the creeping to the Cross signified a humbling to Christ, and the 
kissing of the Cross a memory of redemption. This was so the people would learn that 
such ceremonies were not the workers of salvation but only the outward signs and 
tokens whereby Christ and his doctrine were remembered. 9 The Henrician process of 
reform was conscientiously slow. 
Two years later in July 1541, after the fall of Cromwell, another royal 
proclamation confirmed Henry's intention to maintain the English Church as a reformed 
catholic institution. Several feasts previously discontinued were reinstated on the basis 
that the saints they celebrated were mentioned in scripture. IO 
Other feasts, however, were abolished because they were "superstitious and 
childish observations". Included among these were the feasts of Saints Nicholas, 
Catherine, Clement and Holy Innocents at which times "children be strangely decked 
and appareled to counterfeit priests, bishops and women, and so be led with songs and 
dances from house to house, blessing the people and gathering of money, and boys do 
sing mass and preach in the pulpit, with such other unfitting and inconvenient usages, 
rather to the derision than to any true glory of God, or honour of his saints" .11 
Labelling the feasts as "superstitious" provided religious, rather than political or 
economic, justification for their abolition. Likewise, pilgrimages to saints' shrines and 
certain holidays were abolished in the government's alleged attempt to eradicate 
8. See the exposition of the first commandment in The King's Book, SPCK, London, 1932, p.86. 
9. TRP I, no.188, pp.278-279. STC 7791. 
10. For a detailed discussion of the politico-religious events between 1539-1540 see Susan 
Brigden, "Popular Disturbance and the Fall of Thomas Cromwell and the Reformers, 1539-
1540", The Historical Journal, volume 24, no 2, 1981, pp.257-278. 
11. TRP I no.203, p.302. STC 7795. 
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superstition and curb sin. The reforming bishop, Hugh Latimer, had argued that 
holidays were abused in that many spent their time in idleness, drunkeness, strife, 
dancing, dicing and gluttony; and warned of the perils of pilgrimage, particularly when 
women made vows to wander far from their houses without consulting their husbands.12 
Political and economic considerations were never officially put forward to support 
religious reform. But it is more than a coincidence that injunctions against pilgrimage 
came at a time when vagrancy was a pronounced social problem, and that the more 
people there were on the road, the more difficult it was to hold down wages.13 
Bishops' injunctions were heaped upon royal proclamations as traditional 
churchmen participated in the imposition of the godly kingdom. In 1542 Bonner, 
following Cromwell's good example,14 ordered that clergymen focus their attention on 
educating youngfolk and ordinary parishioners: every "parson, vicar, curate and chantry 
priest (must) instruct, teach and bring up in learning the best ye can, all such children of 
your parishioners as shall come to you for the same; or at least, to teach them to read 
English, ... so that they may thereby the better learn and know how to believe, how to 
pray, how to live to God's pleasure".15 Furthermore he ordered that, "all curates shall 
declare openly in the pulpit, twice every quarter, to their parishioners, the Seven Deadly 
Sins, and the Ten Commandments, so that the people thereby may not only learn to 
obey, honour, and serve God, their prince, superiors, and parents, but also to avoid and 
eschew sin and vice, and to live virtuously, following God's commandments and his 
laws".16 
There was nothing new in bishops exercising their roles as guardians of social 
morality and proponents of Christian education. In the late 1530s and early 1540s, 
however, the collusion between Church and State to implement godly rule augmented 
aspects of traditional teaching which continued to make the idea of Purgatory obsolete: 
Purgatory was avoidable because, with increasing confidence, Christians could eschew 
sin and live virtuously. The Establishment, however, allowed most of the everyday 
parochial and chantry intercessory practices to remain intact because praying for the 
dead was still regarded as charitable. 
The numerous religious changes accomplished in the first decade of the Church 
of England's existence, were all cautiously carried out with minimum social disruption 
and maximum propaganda. Deliberately, Henry chose a via media in dealing with 
12. Hugh Latimer, "Sennon to Convocation of Clergy, June 1536", pp.33-57 in George Corrie 
(Ed), Sermons and Remains of Hugh Latimer, sometime bishop of Worcester, Martyr, 1555, 
Parker Society, Cambridge, 1844, pp.52-54. 
13. Joyce Youings, The Pelican Social History of Britain, Sixteenth Century, Pelican Books, 
1988, p.279-280. 
14. See chaper 5 p.132. 
15. Bonner's injunctions of 1542, Item 7, reproduced in W.H.Frere (Ed), Visitation Articles and 
Injunctions of the Period of the Reformation, volume 2, Longmans, Green & Co, London, 1910, 
p.85. 
16. Bonner's injunctions of 1542, Item 11, Visitation Articles and Injunctions, p.86. 
doctrinal and ceremonial issues. According to Cranmer in a letter to the German 
reformer Wolfgang Capito who had dedicated a book to Henry, 
The king, who is a most acute and vigilant observer, is wont to hand 
over books of this kind that have been presented to him, and those 
especially which he has not the patience to read himself, to one of his 
lords in waiting for perusal, from whom he may afterwards learn their 
contents. He then takes them back, and presently gives them to be 
examined by someone else, of an entirely opposite way of thinking 
from the former party. Thus, when he has made himself master of 
their opinions, and sufficiently ascertained both what they commend 
and what they find fault with, he at length openly declares his own 
judgement respecting the same points.17 
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If nothing else Henry was a skilled performer. His youthful love of masking, 
jousting and gaming was artfully deployed in his role as a godly monarch instituting the 
reign of Christ. He juggled the two opposing domestic religious parties headed by 
Cranmer and Gardiner, in rhythm with his diplomatic manoeuvres abroad. 
There was never a time when Henry himself claimed to be the vice-regent of 
God, but it was a role which increasingly unfurled in the last decade of his reign, and 
which his subjects found convenient to accept. Having a king like a David, a Hezekiah, 
or a Josiah provided them with a sense of being God's chosen nation. For Protestants 
the exploits of Josiah were of particular significance, since it was he who rediscovered 
the "lost" word of God and succeeded in abolishing idol worship. Some politico-
religious theorists, however, slipped into an idolatrous regard for the paraphernalia of 
kingship.18 Frequently the king's arms instead of the arms of Christ adorned title pages 
of religious books, such as William Marshall's reformed Prymer in Englyshe (STC 
15986); and as time progressed churches were more frequently adorned with the royal 
arms than traditional sacred images. Parishioners at Wenhaston in Suffolk even went so 
far as to paint a text from Romans 13, "Let euery soule submit him selfe unto the 
authorytye of the hygher powers. The Powers that be are ordeyned of God. For rulers 
are not fearefull to them that do good", at the bottom of their doom over the chancel 
arch.19 They were prepared to submit to the king as if to Christ himself. 
Despite his official attack on the veneration of images, Henry and all his 
children retained those traditional images and miracle-working ceremonies which suited 
political purposes. For example they all upheld the age-old healing service, and minting 
of "angel coins" associated with curing the King's Evil. The obverse of an angel coin 
showed a figure of Saint Michael trampling on a dragon. On the reverse was a ship 
with its mast in the form of a cross, surrounded by a legend adapted from the Sarum 
Breviary, per Crucem tuam salva nos Christe Redemptor. During Henry VIII's reign 
17. Thomas Cranmer, Miscellaneous Writings and Letters of Thomas Cranmer, edited for the 
Parker Society by J.E. Cox, Cambridge University Press, 1846, pp.340-341. 
18. See Sydney Anglo, Images of Tudor Kingship, Seaby, London, 1992, p.17. 
19. See chapter 1, p.13. 
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some of these coins were marked with an annulet to indicate where the coins could be 
bored without defacing either the king's name or the head of Saint Michael.20 
The whole notion of early sixteenth century kingship was firmly associated with 
Christ. In 1543 the Necessary Doctrine and erudition for any Christen man explained 
that the word Christ meant "anointed King and Priest". 21 Christ was a king, and the 
king was a vicar of Christ. English Protestants and Catholics alike were fixed within a 
strongly hierarchical society in which God was believed to rule through the king, the 
supreme head of State. William Tyndale had been one of the earliest Protestants to 
acknowldge this in his Obedience of a Christian Man. Three decades earlier, however, 
the conservative Bishop Richard Fox commissioned a work which included lengthy 
instructions for kings, in particular, and for nobles and keepers of justice: the 
Contemplation of Sinners (STC 5643) published in 1499. Since the people were 
answerable to the crown (folio Bvv) kings were responsible for correcting their faults 
(folio Hvir). 
Although the fundamental theology had long been in place, it was not until 
Henry actually usurped the pope's authority that he was likened to Israelite kings and 
presented publically as a typus christi. Fervent devotion to Christ was common to both 
Catholics and Protestants: it persisted as a strong thread of continuity throughout the 
fifteenth and sixteenth centuries. The adorational Fifteen Oes of Saint Brigid, for 
example, traditionally included in Books of Hours and always prefaced by a rubric 
promising deliverance of souls from Purgatory, were retained without any promises of 
pardon in some of the reformed English primers.22 But whereas established catholic 
piety exalted the image of the suffering Christ, reformed devotion focussed on the 
resurrected Christ as King.23 
It was not that there was any confounding of the person of Christ with the person 
of the king. There was merely an association between the two which inspired 
confidence in the king's spiritual role and his decrees in matters of religion. This 
association between Christ and King is particularly conspicuous in protestant texts. 
Most of the English primers, for example, published between 1534-1545 replaced the 
traditional Salve Regina which began with the words "Hail queen, mother of mercy", 
with a hymn to Christ known as the Salve Rex24: 
20. Sydney Anglo, Images of Tudor Kingship, pp.19-21. See illustrations pp.22-23. 
21. A Necessary Doctrine and erudition for any Christen man (The King's Book), SPCK, 
London, 1932, p.18. 
22. For example STC 15985 (1534); STC 16006 (1538). 
23. Note that for some extremist Protestants, like Joye, the contemptus mundi tradition came full 
circle and developed into eschatological fervour. 
24. The Salve Rex was first published in 1530 in the Hortulus Anime, a protestant version of the 
Catholic Hours translated by George Joye, STC 13828.4, folio G2. According to the protestant 
"Confutacion of the songe called Salue Regina", the Salve Rex was "the true Salue Regina 
grounded vpon scripture". See, An exposiciion vpon the songe of the blessed virgine Mary 
calledMagnificat, Nicolson, 1538, STC 16979.7, folios Liiiv-Lvv. 
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Hay le (Iesu Christe) kynge of mercy, our lyfe, our swetnes, & our hope, we 
salute the: unto the we crye, whiche are the banyshed chyldren of Eue, unto the 
we syghe, sobbynge, and wepynge in this uale of wretchednes: haste the therfore 
our mediator: tume unto us those thy mercyfull iyes. 0 Iesu, all prayse worthy, 
shewe us the presence of thy father after this outlaurye. 0 gentle, 0 mercyful, 0 
swete Iesu Christe. 25 
The Salve Rex did not portray Christ as an exalted king reminiscent of great 13th 
century murals in which he sat aloof in majesty, detached from the affairs of the world. 
Here he was as approachable as Mary, the blessed "mother of mercy". Just as the 
symbollic distance between King and Commoner had decreased by improved methods 
of communication and judicial practices, and more active parliaments over the past few 
centuries, so too had the symbollic distance between earthly and heavenly kingship 
decreased. 
Protestant politico-religious theorists, in particular, believed that Christ's reign 
began on earth: the regnum Christi was a kingdom of the living over which a godly 
prince should rule. It was an idea that appealed to Henry. In his official King's Book, 
the section on "the kingdom of God to come" stated quite clearly that "we being already 
received and entered into the kingdom of grace and mercy of God, may so continue ... 
that after this life we may come to the kingdom of glory. "26 Because the symbollic 
distance between this world and the next had substantially contracted since the writing 
of Deguileville's Pilgrimage of the Soul, emphasis was laid on the value of prayers for 
the living rather than the dead in reformed Books of Hours, or Primers.27 
The King's Book 
By the early 1540s several inter-related ideas and occurrences had converged to 
shape beliefs about death and the afterlife. Not least among these was the vigour with 
which the English Church, under the headship of its king, embarked upon an 
unprecedented programme of Christian education. The people were taught what to 
believe and how to live for the eternal health of their souls. In conjunction with the ban 
on preaching and writing about Purgatory, the vigorous education of ordinary Christians 
continued to cast doubt on the necessity of temporary suffering in the afterlife. 
In late medieval catholicism the pope played a leading role in the drama of 
salvation. Drawing upon the treasury of merit he could dispense pardons and reduce a 
Christian's sojourn in Purgatory. Having usurped the pope's position as head of the 
English Church, Henry made no attempt to twist the lucrative business of selling 
pardons to his own purposes. If for no other reason Lutheran teaching had sufficiently 
25. STC 15988 (1535), folio kiir. For other primers with the hymn see Edgar Hoskins, Horae 
Beatae Mariae Virginis or Sarum and York Primers with Kindred Books and Primers of the 
Reformed Use, Longmans, Green & Co, London, 1901, pp.176,187,199,217,230. Salve Rex also 
reproduced in E.Atchley, "Jesus Mass and Anthems", Transactions of the St Paul's 
Ecclesiological Society, volume 5, 1905, pp.163-169, p.168. 
26. The King's Book, p.128. 
27. See the detailed discussion of primers in Eamon Duffy, The Stripping of the Altars, 
especially p.444. 
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eroded old ways of thinking. Even the king accepted that Paradise could not be 
purchased, that faith was the basic requirement for salvation, and that there was nothing 
that people could do to make true satisfaction for their sins.28 Nevertheless, in his 
preface of A Necessary Doctrine and erudition for any Christen man, otherwise known 
as the King's Book, Henry promised his subjects proper instruction, and cleansing from 
hypocrisy, superstition and arrogance (which he believed the devil had sown in the 
realm after the publishing of scripture), so that their salvation would be assured. 
Henry compiled the Necessary Doctrine in order to divest the kingdom of 
religious controversy and restore peace and unity. He argued that "the heads and senses 
of our people have been embusied, and in these days travailed with the understanding of 
freewill, justification, good works, and praying for the souls departed". He hoped that 
the diversity of opinions would be eradicated once the people were provided with a 
correct understanding of the Creed, sacraments and Ten Commandments. The latter, he 
argued, were God's ordained "high way, wherein each man should walk in this life to 
finish fruitfully his journey here, and after to rest eternally in joy with him". 
In addition to promising eternal rest and joy to practitioners of the Ten 
Commandments, Henry promised readers that his book was "grounded and established 
in holy scriptures" and contained a "perfect and sufficient doctrine" which would enable 
them "to know God" and "live after his pleasure, to the attaining of everlasting life". 
Therefore he heartily exhorted his people "of all degrees willingly and earnestly both to 
read and print in their hearts the doctrine of this book".29 
Henry then exhorted his subjects "willingly to observe such order as is by us and 
our laws prescribed ... whereby ... malice and contention (shall be) expelled, and carnal 
liberty refrained and tempered ... So as endeavouring ourselves to live quietly and 
charitably together, each one in his vocation, we shall be so replenished with manifold 
graces and gifts of God, that after this life we shall reign in joy everlasting, with the 
only Head of the universal catholic church, our Saviour and Redeemer Jesus Christ. "30 
In other words, he promised them salvation if they obeyed his biblical teaching. 
The Necessary Doctrine and erudition for any Christen man, balanced the 
interests of both conservative and reforming parties. As Dickens points out, Cranmer 
had negotiated with Henry modifications of the text, yet had Gardiner written the whole 
book himself it could scarcely have been more to his taste.31 
Clearly the King's Book stated that the only universal governor of the whole 
Church was Christ, whom all Christians were bound to obey. Next to him they were to 
obey Christian kings and princes. Therefore the bishop of Rome could not claim to 
have universal power over all bishops and clergy, much less claim to have the whole 
28. See the articles on Faith, and Justification in The King's Book, pp.9-13; 151-157; and note 
that his definition of faith involved obedience to the whole doctrine and religion of Christ, p.11. 
29. The King's Book, pp.4-5. 
30. The King's Book, p.7. 
31. A.G.Dickens, The English Reformation, p.256. 
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monarchy of the world because "God had ordained the authority of Christian kings and 
princes to be the most high and supreme above all other powers and offices in the 
world".32 
Endowed with this role the king was "to prohibit unlawful violence, to correct 
offenders by corporal death, or other punishment, to conserve moral honesty ... to 
defend justice ... to defend the faith of Christ ... to abolish abuses ... and to punish with 
corporal pains" those who transgressed in these areas.33 Moreover, in accordance with 
the teaching of the fifth commandment, honour thy father and mother, the relationship 
between a prince and his subjects must be like that of parent to child. According to 
scripture, princes were "to see that the right religion and true doctrine of Christ be 
maintained and taught, and that their subjects be well ruled and governed by good and 
just laws, and to provide and care that the people and common weal may increase, and 
to defend them from oppression and invasion, as well within the realm as without; and 
to see that justice be ministered unto them indifferently ... and to shew toward them 
(although they offend) fatherly pity. And finally so to correct them that be evil. 
"Therefore all their subjects must ... be bound ... not only to honour and obey the 
said princes ... but they must love them as children do love their fathers, yea they must 
more tender the surety of the prince's person and his estate than their own or any others: 
even like as the health of the head is more to be tendered than the health of any other 
member."34 
This fifth commandment bound Christians "to exhibit due honour and reverence 
unto the spiritual fathers and parents which have cure and charge of their souls, as unto 
those who be appointed by God to minister his sacraments unto the people, and to feed 
them with his word, and by the same to conduct and to lead them the straight way to the 
Father in heaven everlasting."35 
It is within this context of a distinctive theology of the duty of Christian princes 
that Henry's modified doctrine of Purgatory ought to be examined. Certainly protestant 
ridicule and dogma had eroded traditional beliefs, but even for English conservatives 
the alternative concept of a political regnum Christi, in which punishment for sin was 
exacted on earth, was appealing. 
Apart from being a good performer, Henry was an excellent strategist. At no 
time did he deny the existence of Purgatory. In his Necessary Doctrine and erudition 
for any Christen man, he took the discusson of the afterlife one step further away from 
Rome, requiring that everyone "abstain from the name of purgatory". 36 Hence, where 
the final section in the Bishops' Book was entitled "Of Purgatory", in the King's Book 
the corresponding chapter was entitled "Of prayer for souls departed". Here Henry said 
32. The King's Book, p.74. 
33. The King's Book, pp.74-75. 
34. The King's Book, pp.103-104. 
35. The King's Book, p.106. 
36. The King's Book, p.164. 
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Christians ought "to pray for another, both quick and dead, and to commend one another 
in their prayers to God's mercy, and to cause other to pray for them also, as well in 
masses and exequies ... according to the usage of the church and ancient opinion of the 
old fathers", but that there was to be "no more dispute or reason" about Purgatory. 
Traditional intercessory practices, therefore, were still acceptable and no doubt popular, 
but had now been officially dissociated from the idea of Purgatory. 
De Regno Christi 
A little before the publication of The King's Book in 1543 the Act for the 
Advancement of the True Religion was passed restricting a large section of the 
community's access to the scriptures. The Act acknowledged that "the highest and most 
honest sort of men" profited from studying Scripture, but that the lower sort had been 
misled and had fallen into error and division. Upon pain of a month's imprisonment, 
"no women, nor artificers, prentices, journeymen, serving men of the degree of yeomen 
or under, husbandmen nor labourers" could now read the bible "privately or openly".37 
Rather than feed directly on the bible the lower classes were now to digest the contents 
of The King's Book. 
Regulation followed regulation in the last decade of Henry's reign as the royal 
will was imposed on the people. Early in 1543, for example, a proclamation was issued 
to all schoolmasters and teachers of grammar within the realm. Here the king made it 
clear that he did "forget not the tender babes and the youth of our realm, whose good 
education and godly bringing up is a ... cause of much goodness". To the intent that 
youngsters might more readily attain the rudiments of Latin he commanded that 
schoolmasters use the new latin Grammar book compiled by William Lily rather than 
the diversity of books they had been using hitherto.38 
Two years later, again in consideration of English youth "whose good education 
and virtuous bringing up redoundeth most highly to the honour and praise of Almighty 
God", the king proclaimed that after learning their ABC they must be taught the prayers 
from the new English primer which he had authorised. It was a primer which excluded 
all reference to papal saints, especially Thomas Becket; excluded the De Profundis but 
included an abbreviated form of the dirige; excluded traditional prayers to the Virgin 
and included several prayers by de Vives and Erasmus.39 Furthermore Henry 
commanded all his subjects, sellers of books and teachers of young children, to avoid 
his displeasure and not use any other primer either in English or Latin. 40 
37. S.E.Lehmberg, The Later Parliaments of Henry VIII 1536-1547, Cambridge University 
Press, 1977, pp.186-8; Susan Brigdcn, London and the Reformation, p.347. 
38. TRP I, no.216. 
39. See Eamon Duffy, The Stripping of the Altars, pp.444-447, for a comparison of the King's 
Primer with traditional primers. 
40. TRP I, no.248. Grafton and Whitchurch were granted a patent to print the king's official 
primer. Proclamation no.251. See Charles, C. Butterworth, The English Primers (1529-1545), 
Octagon Books, N.Y., 1971, pp.256-257. 
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More regulations of 1545 governed the vagabond poor. Although the king had 
made "sundry good and wholesome laws ... for the good and virtuous occupation of his 
people" some people remained vagabond eschewing work for idleness, "the mother and 
root of all mischiefs", especially in London where a great number of people engaged in 
"no labour or honest kind of living". For their reformation the king determined that "all 
such ruffians, vagabond men, masterless men, common players, and evil-disposed 
persons ... serve his majesty and his realm in these his wars in certain galleys, and other 
like vessels which his majesty's highness intendeth to arm forth against his enemies". 41 
Traditionally the Church took care of the poor. As head of the English Church Henry 
found new ways of expending the poor's energy. Like the plate and treasure he 
confiscated from the monasteries, some of the poor were to be deployed for the king's 
war effort. 
By the mid 1540s Henry was far less preoccupied with religion than with his 
war against France, which he launched under a godly crusading guise of fighting the 
Turk.42 He financed his military ambitions by raising one tax after another, selling off 
monastic lands and manipulating currency for fiscal purposes. The impact upon the 
standard of living in London was immediate and considerable. 43 But as the last decade 
of his reign wore on, Henry still continued to balance the interests of the two opposing 
religious parties along with his diplomatic interests abroad: in 1545 he organised 
legislation which permitted the dissolution of the chantries; and in 1546, a month after 
the Anglo-French peace treaty, he prohibited a number of books by known protestant 
authors. There was no obvious financial benefit for the latter, but by this stage, 
diplomatically, he could afford to be orthodox. 
Henry maintained that "divers lewd and evil-disposed persons" had produced 
books which contained "detestable errors and heresies, not only contrary to the laws of 
this realm, but also repugnant to the true sense of God's law and his word". Because he 
was a "most Christian prince" dedicated to "conservation of the true religion" Henry's 
intention in the proclamation of 8 July 1546 was to "purge his commonwealth of such 
pernicious doctrine" which would "induce and deceive the simple people". The books 
in question had "increased to an infinite number, and unknown diversities of titles". 
Some of their content was "tolerable" but their "noisome and hurtful" aspects required 
that they be handed into the authorities. "No man, woman, or other person, of (any) 
estate, condition, or degree" was permitted after the last day of August to "receive, take, 
have, or keep in his possession" the New Testament in Tyndale's or Coverdale's 
translation, nor any books "set forth in the names of Frith, Tyndale, Wycliff, Joy, Roy, 
Basille (Becon), Bale, Barnes, Coverdale, Turner, Tracy, or ... any books containing 
41. TRP I, no.250. 
42. See Charles Wriothesley, A Chronicle of England During the Reign of the Tudors, Edited by 
William Hamilton for the Camden Society, 1875, volume 1, p.143. 
43. Susan Brigden, London and the Reformation, p.356. 
matters contrary to the King's majesty's book called A Necessary Doctrine and 
Erudition for any Christian Man". 
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All of these banned books were to be delivered to the bishop, mayor, bailiff or 
chief constable of the town in which they had been kept. And they were to be burned 
before October. Book owners who complied with the proclamation were not to be 
penalised. Indeed, their names were not even to be recorded. Should anyone be found 
retaining the offending books or hiding them they would be imprisoned, corporally 
punished and fined. 
The same proclamation imposed further regulations on printers and book sellers. 
All English books of whatever category were to bear the printer's name, the name of the 
author and date of publication. Moveover, the first copy was to be presented to the 
town mayor and no copies of the book were to leave the printer's hands for two days 
after their "official launch". Finally, no religious book printed abroad was to be 
imported, sold or distributed without a specific licence from the king.44 
That the proclamation was heeded in London at least is attested to by the record 
of a book burning in Bishop Bonner's Register (folio 92r) which took place on 26 
September 1546.45 There are no extant books by Turner published before 1548;46 only 
one known title by Roy from 1528; two known titles by Tracy from 1535 and 1543 
respectively, and two known titles by Bale from 1543 and 1544,47 facts which suggest 
that book burnings may have obliterated certain protestant texts altogether. Presumably 
some conservatives were placated. 
Legislation for the dissolution of chantries was an entirely different matter. 
While the book burnings signified a degree of religious fervour and moral indignation, 
the dissolution of the chantries appears to have been conducted with more commercial 
pragmatism than doctrinal consideration: the realm required finance and the vocal 
champions of Purgatory were dead. 
The Road to the Dissolution 
Recent studies of the dissolution of the chantries and parish fraternities 
emphasise the decline of the doctrine of Purgatory as a cause for the dissolutions, rather 
than interpreting the dissolutions as a sustained attack on the doctrine of Purgatory. 
44. TRP I, no.272. (STC 7809) 
45. See J.F.Mozley, Coverdale and His Bibles, Lutterworth Press, London, 1953, Appendix H 
pp.344-345. Details also appear in John Foxe, Acts and Monuments, 5/566 but Mozley points 
out that the list is obscured by the modem editor who refers to it as that of 1542. Foxe kept to 
the general plan of the register but made certain changes, mainly of arrangement. 
46. Watt's A worke entytled ofy- olde god & the newe, (STC 25127) translated by William 
Turner, and published in 1534 is still extant. 
47. William Roy, Rede me and be nott wrothe, 1528 (STC 21427), (but note that the translation 
of A little treatise for all christen men, 1527, STC 24223.3 is thought to be Roy); Richard 
Tracy, The testament of master Wylliam Tracie expounded both by W Tyndale andJ Frith, 1535 
(STC 24167), The profe and declaration of thys propisition: fay th only iustifieth, 1543 (STC 
24164); John Bale, A christen exhortacion vnto customable swearers, 1543 (STC 1280), The 
Epistle exhortatorye of an Englyshe Christiane, 1544 (STC 1291, 1291.5, 1291a). 
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They also underestimate the causal impact of economic factors. Consequently they 
simply assume that the idea of Purgatory had been eradicated rather than marginalised 
by 1545. 
Alan Kreider used two of his eight chapters in The English Chantries to explain 
the extinguishing of the flames of Purgatory. As a result of this "theological 
revolution", he argued, the dissolution of the chantries became a "live option" for the 
English government.48 Certainly some kind of change in the belief system was 
necessary for the dissolutions to proceed, but the eventual disappearance of the 
chantries is not sufficient evidence to assert that belief in Purgatory was completely 
eradicated. 
Purgatory was never officially denied during Henry's reign: its nature and 
whereabouts were merely questioned. But that "place where souls remain", the new 
euphemism for Purgatory, would not be written about in florid visionary detail. 
Catholic religion had changed. It had left behind obsolete excesses of the past. 
By 1545, in the wake of the dissolution of the monasteries, private confiscation 
of chantry endowments and surrenders to the crown of intercessory foundations were 
reasonably widespread. There can be no doubt that many of these were fiscally 
motivated. But financial motivation need not have been accompanied by outright 
rejection of Purgatory - or at least some form of temporary punishment in the afterlife. 
When the master of St John's Hospital in Nottingham, for example, took nearly £10 
worth of lead from the hospital roof in 1543 and replaced it with slate, 49 did he consider 
that the prayers and masses which continued to be sung there were of any less value? 
There were many non-theological reasons for private sales of chantry goods. In 
York, for example, the city's population and wealth had declined so markedly that it 
could no longer afford to maintain its nine chantries from the common chest. In 
Ipswich, a chantry priest called James Crawford sold some woods belonging to his 
chantry. He was motivated neither doctrinally nor fiscally, but apparently out of spite 
for the king. "I had rather sell," said Crawford "than the king should have it! "50 
Between 1540-1545 there was a total of sixty royally initiated dissolutions of 
colleges, hospitals, free chapels, chantries and fraternities. Taken individually none of 
these early dissolutions or surrenders was of major significance. But collectively they 
revealed Henry's ambivalent attitude towards the continued existence of the remaining 
intercessory institutions;Sl and contributed towards a more permanent mood of 
uncertainty about them providing anything more than a marginal addition to the regular 
intercessions made in parish churches on behalf of the dead. 
48. Alan Kreider, The English Chantries, p.152. But he did not argue that it was a necessary and 
inevitable outcome of changes in belief about Purgatory, pp.152. 
49. Instance quoted by Alan Kreider, p.156. 
50. Alan Kreider, pp.159, 165. 
51. Alan Kreider, pp.160-164, especially table 6.1. 
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Apparently, though, it was not a universal mood of uncertainty. Just weeks 
before legislation was passed for the dissolution of chantries, Robert Burgoyne, an 
auditor of the Court of Augmentations, the government agency in charge of the 
dissolution of the monasteries and the disposal of their former possessions, provided for 
a chantry to be set up in his native parish of Bedfordshire. The chantry priest was to 
sing "playne songe and deskante well" and teach grammar. Burgoyne had made a 
considerable fortune himself out of the spoilation of the religious houses but his "flint-
faced Tudor secularism" did not abrogate his provision for the afterlife. In addition to 
his chantry, his will dated October 1545 provided legacies to several churches for a 
large number of masses.52 Whether or not Burgoyne adhered to belief in Purgatory, 
more than simply wanting to be remembered, will never be known. But his action does 
confirm that, by 1545, traditional catholic piety had not been completely stifled by 
either secularism or protestantism. 
How was it then that the Henrician Chantries Act was passed in 1545 with 
relative ease? Kreider's account remains the best, even though it is biased towards 
presenting the 1530s and early 1540s as a maelstrom of theological change. 
Parliament convened on 24 November. Speaking on behalf of the king, the 
chancellor reminded the Lords and Commons of the king's great expenses for the 
defence of the realm. The bill was read for the first time and it was hardly a 
coincidence that Tunstall and Gardiner, stalwarts of conservativism, were both abroad 
on diplomatic missions at the time. There are no records of reactions to the first 
reading. It was then read for a second time on 16 December, and passed with no 
dissenting votes in the Lords on December 17. Its passage through the Commons was 
not so smooth. According to William Petre, it "escaped narrowly, and was driven even 
to the last hour, and yet then passed only by division of this House". On 23 December 
the bill received royal assent.53 
The first section of the Chantries Act began by bewailing the fact that many 
patrons and founders of chantries "of their avaricious and covetous minds and of their 
own authority," had physically seized and dissolved to their own use various colleges, 
chantries, free chapels, hospitals, fraternities, brotherhoods, guilds, and services. In 
addition, many incumbents of these institutions had co-operated in the process by 
selling or leasing properties and profits to the patrons and founders without stipulating 
in return the payment of the traditionally accustomed rents. The result was that the 
intents of original founders were ignored as were the interests of the king. Finally, after 
noting the inestimable costs of the wars against France and Scotland and the defence of 
the realm in general, the first section of the act ordered the dissolution and seizure to the 
king's hands of all those institutions which had been confiscated by private action 
during the previous year. 
52. J.Scarisbrick, The Reformation and the English People, Basil Blackwell, 1984, pp.8-9. 
53. Alan Kreider, p.168. 
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Without providing evidence, the second section of the act alleged that a great 
number of chantries, hospitals, free chapels, fraternities, brotherhoods, guilds, and 
stipendiary priests had been poor stewards of their resources and failed to fulfil their 
founders' intentions. This was to the great displeasure of Almighty God and the king. 
Furthermore, since the king intended "to have the premises used and exercised to more 
godly and virtuous purposes, and to reduce and bring them into a more decent and 
convenient order", this section authorised Henry, from time to time, in his own lifetime 
to seize all or any part of the chantries. 
Parliament was not asked to pass the Chantries Act without detailed explanation 
of its expedience. But the Preamble of the Act did not solicit its passage for any 
doctrinal reasons. All reasons given were pragmatic as the content of the act's two 
sections indicate. First and foremost the Preamble referred to the realm's financial 
distress, particularly the cost of war. Despite high taxation and government borrowing, 
war, inflation and the debasement of English coinage meant that the Crown required 
more and more revenue during the early 1540s.54 
Secondly, the Preamble raised the problem of the growing number of private 
dissolutions. Patrons were seizing chantry assets "of their own authority"SS - a telling 
phrase which indicates that Henry and those who helped draft the legislation were not 
about to surrender any aspect of power over ecclesiastical institutions where money and 
property were concerned. Those most likely to seize chantry assets were the nobility 
and landed gentry - a group over which Henry could not afford to relinquish control. 
People from lower social classes simply diverted chantry funds to local 
alternative uses. For example, parishioners in Badsworth converted funds which they 
had used for the support of a stipendary priest to the maintenance of their parish church. 
In Monmouth they used chantry funds to pay for an organ player. Other conversions 
seem to have been deployed for more secular charitable usages: in Walkeringham 
parishioners used the funds to maintain the river bank and a highway; and in Harwich 
and Hen bury funds were used to repair sea walls. 56 Parish elites were responsible for 
more than the mere fabric of their churches, so the diversion of income from apparently 
religious to secular use is not straightforward and should not simply be interpreted as 
instances of rampant secularism. 
Recent studies of parish life and private religious foundations such as guilds and 
parish fraternities highlight a sense of corporate vitality in the pre-Reformation English 
church, and provide evidence that ordinary parishioners had acquired a significant hold 
on parochial activities. Indeed, the late fifteenth and early sixteenth centuries may well 
have witnessed a brief heyday of the laity. Once Henry became head of the English 
54. See the detailed discussion of economic problems during the 1540s in Joyce Youings, 
Sixteenth-Century England, chapter 6, "Inflation of Population and Prices", pp. 139-145. 
55. Alan Kreider, The English Chantries, pp.169-170. 
56. Alan Kreider, p.157. 
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Church, however, any autonomy that parishioners had exercised was gradually quashed: 
many of their festivities and voluntary associations were eventually curtailed. 
In short, it is not sufficient to explain away the dissolution of the chantries and 
parish fraternities on the basis that the flames of Purgatory had been extinguished. 
Certainly the gradual marginalisation of Purgatory significantly contributed to the 
legitimisation of early private dissolutions, which then gave Henry an excuse to deploy 
the assets of intercessory institutions for his own benefit. But fiscal pragmatism 
exacerbated by war debts, and the rationalisation of Church resou;ces are more 
convincing reasons for the early dissolutions, particularly since prayers for the dead 
continued to be said in all English parishes throughout the 1540s. 
Henry was pleased that the bill for the dissolution of the chantries was passed. 
Interpreting parliament's decision as an act of personal allegiance, on 24 December 
1545 he promised to utilise the chantries' assets to the glory of God and benefit of the 
commonwealth. (By this time the two were inseparable.) According to the chronicler 
Edward Hall Henry said, "I cannot a litle reioyse when I consider, the perfite trust and 
sure confidence, whiche you haue put in me, as men hauing vndoubted hope, and 
vnfeined belefe in my good doynges, and iust procedinges for you, without my desire or 
request, haue committed to myne ordre and disposicion, all Chauntryes, Colleges, 
Hospitalles, and other places specefied in a certain act, firmely trustyng that I wil ordre 
them to the glory of God and the profite of the common wealth." 
Having found such kindness he assured the assembly of his favour towards 
them, but then proceeded to admonish them in sermon-like tones to foster love and 
concord amongst themselves. The clergy especially were to do away with their 
arguments and bickering. Then having acknowledged the tensions between clergy and 
laity Henry reminded the latter that it was not their place to debate matters of scripture. 
Finally, he exhorted parliament to be as diligent in executing the law as they were in 
making it, which apparently caused no offence, since the King's oration was "to his 
subjectes there present suche comfort, that the lyke joye could not be unto them in this 
world."57 
Henry may have regarded himself as a godly monarch instituting the regnum 
christi, and his propagandists may have portrayed him as a king fit to be associated with 
the great biblical monarchs of old. Certainly the protestant hagiographer, John Foxe, 
wrote about him in glowing terms.58 But while the ageing and ailing king ruled with 
competence and distinction in this world, he had some serious doubts about his fate in 
the next. As he teetered on the brink of the protestant/catholic divide, he refrained from 
ackowledging the term purgatory, but still made provision to avoid suffering in the 
57. Edward Hall, Chronicle, pp.865-866. 
58. Foxe probably over-emphasised Henry's protestant leanings. See the discussion in 
Scarisbrick, Henry VIII, pp.472-477. 
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afterlife. His confident politico-religious manoeuvres shrouded a less certain personal 
theology. 
Henry spent the last eighteen months of his life negotiating his way through an 
enigmatic maze of diplomacy, and outwardly he seems to have cut his religious cloak to 
suit his political cloth. In June 1546 he secured peace with France. In no need of 
support from protestant powers, he straightaway authorised the campaign against 
heretical books in the July and in the August was approached by a papal delegate to 
discuss reconciliation with Rome. The pope was prepared to accommodate everything 
that Henry had done, including his divorce from Catherine of Aragon and his 
dissolution of the monasteries, if only he would submit to papal primacy.59 But Henry 
would have none of it. He was not about to relinquish his Royal Supremacy over the 
Church of England. 
Henry's apparent bias towards Protestantism at the end of his life60 is likely to 
have stemmed from a mistrust of Stephen Gardiner, whom he regarded as "too wilful in 
his opinions and much bent to the popish party";6I and a genuine affection for Thomas 
Cranmer. When Henry lay dying in January 1547, it was Cranmer's ministrations he 
sought; but to the very end he excluded Gardiner from his will saying that he was of an 
unruly and troublesome nature, and that while Henry himself could rule and use him, 
the Council supporting his son could never do so.62 
At the age of fifty-six Henry died. His will provided for a reformed rather than 
conservative Privy Council to guide his young successor, but the provisions that the 
dying Henry made for the well-being of his own soul were thoroughly traditional. 
Although he instigated legislation for the dissolution of the chantries his funeral and the 
bequests in his will testified to a deep-seated belief in temporary suffering in the 
afterlife. 
Despite the volumes which have been written about Henry VIII and the 
Henrician Reformation, details of the preamble and religious provisions of Henry's will, 
and of Henry's funeral have never been reproduced and discussed in detail. 63 They are 
59. L&P, xxi/l/1215; J.Scarisbrick, Henry VIII, Eyre Methuen, London, 1981, pp.469-470. 
60. An aspect of his piety exaggerated by material published during Edward's reign when 
Protestants had the political upper hand. For example, the broadsheet, A lamentation of the 
death of the moost victorious Prince Henry (Turke, 1547, STC 13089) which extolled Henry's 
eradication of superstition. 
6L Scarisbrick, Henry VIII, p.489. Note that Gardiner's traditionalist A detection of the deuils 
sophistrie wherwith he robbeth the vnlearned people of the true byleef in the sacrament of the 
aulter, (STC 11591, STC 11591.3), and Gardiner, Stephen, A declaration of such true articles 
as GJoye hath gone about to confute, (STC 11588, STC 11589) were published by Herford in 
1546, at a time when only extremists were prepared to go into print. 
62. Scarisbrick, Henry VIII, p.489. 
63. Some years ago Lacey Baldwin Smith explored the details of Henry's will regarding the 
Succession, see "The Last Will and Testament of Henry VIII: a Question of Perspective", 
Journal of British Studies, volume 2, number 2, 1962, pp.18-26. This was followed by M. 
Levine, "The Last Will and Testament of Henry VIII; a Reappraisal Reappraised", Historian, 
1964, pp.48 lf. Professor Scarisbrick discussed political aspects of the will, Henry VIII, pp.488-
494, and wrote briefly about the funeral pp.496-497. 
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important, however, because his funeral was a grand and public occasion which 
thoroughly endorsed the values and tenets of traditional religion. Kreider briefly 
referred to the will and funeral rites in his English Chantries from the point of view of 
suggesting that Henry was planning for all contingencies, 64 but he did not consider that 
Henry's catholic funeral rites confirmed the verity of temporary suffering in the 
afterlife. The word purgatory may have been dropped from the official religious 
vocabulary but the idea had not. 
Dated 30 December 1546, a month before he died, Henry's will cleverly wove 
reformed and traditional points of doctrine into a cogent declaration of faith. He trusted 
that "every Christian who dies in steadfast faith" having done "good deeds and 
charitable works as Scripture commands" was "ordained by Christ's Passion to eternal 
life"; and that his will would be "acceptable to God, Christ, and the whole company of 
Heaven and satisfactory to all godly brethren in Earth".65 Having repented of his old 
life, he bequeathed his soul to God, "who in the person of His son redeemed it and for 
our better remembrance thereof left here with us in his Church Militant the consecration 
and administration of his precious Body and Blood". Henry then desired that "the 
Blessed Virgin and holy company of Heaven pray for and with him" that he might 
"sooner attain everlasting life". 
Having claimed to be content with an ordinary burial, Henry then set out funeral 
and burial instructions which would be suitable for "the reputation of the dignity to 
which he has been called". He willed to be buried in the choir of St George's chapel in 
Windsor, midway between the stalls and high altar. Queen Jane's bones would be laid 
to rest with his; the tombs of Henry VI and Edward IV, his Lancastrian and Yorkist 
forebears, were to be embellished; and "there an altar shall be furnished for the saying 
of daily masses while the world shall endure". 
The will continued in a most traditional manner. "Upon his death, his executors 
shall, as soon as possible, cause the service of dead folk to be celebrated at the nearest 
suitable place, convey his body to Windsor ... and distribute 1,000 marks in alms to the 
poor ... with injunctions to pray for his soul". But only worthy paupers were to benefit. 
Despite his legislation regarding the colleges and chantries, Windsor College 
was to be endowed and the dean and canons were to fulfil four obligations, only one of 
which was reformed in nature. They were "(1) to find two priests to say mass at the 
aforesaid altar; (2) to keep yearly four solemn obits at which 10/ shall be distributed in 
alms; (3) to give thirteen poor men, to be called Poor Knights, each 12d a day, and 
yearly a long gown of white cloth" and finally they were "(4) to cause a sermon to be 
made every Sunday at Windsor". The other two-thirds of Henry's will dealt with the 
Succession and bequests to his daughters and householders.66 
64. Alan Kreider, English Chantries, p.138. 
65. This recognition of the living again indicates that religion was becoming more focussed 
towards this life. 
66. L&P, xxi/2/634. 
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Without hesitation Henry's wishes were fulfilled, except that the magnificent 
tomb itself was never finished and he was laid to rest, supposedly temporarily, in Jane 
Seymour's grave.67 His extravagent funeral, nevertheless, attested to the monarch's 
grandiose lifestyle, his pillage of the Church, and his belief in the necessity of 
traditional prayers and services for the dead. Moreover, with its constant bidding of the 
bedes, diriges, masses, and prayers for the king's soul, Henry's funeral did little to 
abrogate traditional practices formerly associated with the idea of Purgatory. 
A lengthy contemporary account of the funeral is found in Strype's 
Ecclesiastical Memorials.68 After the apothecaries, surgeons and wax-chandlers had 
finished embalming Henry's body, they wrapped it in velvet and silk so the plumbers 
and carpenters could then encase it in lead and a wooden chest, which was covered in 
blue velvet. His entrails were honourably buried, and the coffin was set in the Privy 
Chamber on a rich pall, covered in a cloth of gold with many lights. Divine service, 
masses, obsequies, and prayers were said, and a continual watch was kept over the body 
for five days. 
Meanwhile the hearse was prepared and black cloths, decorated with Henrician 
heraldic badges, were draped around the household chambers, halls and private chapel. 
The hearse bore eighty tapers two feet in length, a total of about eighteen hundred 
weight of wax; and at each corner was the banner of a saint, beaten in fine gold on 
damask. At the foot of the hearse was an altar covered in black velvet and adorned with 
plate and jewels, upon which mass would be said continually while the corpse lay there. 
The high altar of the private chapel was also adorned with plate and jewels and other 
ornaments. 
On the night of 2 February, Candlemas, the king's body was ceremonially 
removed from the Privy Chamber to the lighted hearse in the chapel after which the 
dean of the chapel and other ministers began their traditional orations and suffrages. 
Next morning the mourners then congregated around the corpse and the people 
gathering nearby were frequently commanded to pray for the soul of the king. Every 
man and woman according to his or her estate was commanded to wear mourning 
apparel and for twelve days all the traditional ceremonies, the censing of the corpse, the 
singing of diriges and requiems, and the saying of psalters continued as if the royal 
court had never even heard of reformed teaching. 
At Sion church and Windsor castle chapel the funeral preparations continued. 
More black cloths were hung and highly ornate hearses were prepared to receive the 
royal corpse before burial. The Windsor hearse was recorded as being thirty-five feet 
high "curiously wrot, painted and gilded, having in it a wonderful sort of lights, 
amounted in price of wax to the sum of four thousand pound weight". The altar was 
67. Scarisbrick, Henry VIII, p.497. 
68. John Strype, Ecclesiastical Memorials, volume 2, part 2, Clarendon Press, Oxford, 1822, 
pp.289-311. 
203 
"hanged with cloth of gold, and adorned with all the precious jewels of the church, as 
candlesticks, crosses, basins, censers, shipes, and images of gold and silver in great 
abundance" (p.295). 
In order that the king's body be transported to Windsor a sumptuous chariot, 
richly decorated with gold and blue velvet was prepared and the highways between 
Westminster and Windsor were cleared and repaired. Trees and hedges were pruned so 
that the procession could pass unhindered. Daily alms were distributed to the poor, 
especially in the wards of London, and two cartloads of escutcheons of the king's arms 
along with torches and money were distributed to the clerks of London parishes, so that 
when the royal corpse passed by it could be received honourably, and the people could 
bid their prayers and orations. It was a very public affair. 
Early on 14 February the corpse was moved in stately procession with clerks and 
priests singing their traditional orations and prayers, "the people (being) very desirous 
to see the sights" (p.299). Two hundred and fifty poor, all manner of ambassadors' 
servants, gentlemen, aldermen, knights, notable strangers, barons, viscounts, earls, 
bishops, ambassadors and the Archbishop of Canterbury progressed with their various 
banners and heralds. And at the four corners of the chariot went four worthy knights, 
with four banners of four saints: a banner of Saint Edward, King Henry the Saint,69 the 
Trinity, and of our Lady (p.301). Following the chariot were the official mourners, and 
nine henchmen carrying the ancient arms of England before the conquest (p.302). 
That afternoon the procession reached Sion Church and the corpse was laid in 
the previously prepared hearse. The bedes were bidden at the door and Bishop Bonner 
said the dirige and made the censings, after which the whole company feasted. At about 
three o'clock the following morning everyone prepared for divine service. Many 
masses were sung and said at numerous altars. At about seven o'clock they "marched 
forth from town to town: where they were received in procession with the priests and 
darks of every parish on each side of the way, censing the corps, as the day before: and 
al the bells rung in every church" until they came to Eton. There the surpliced children 
scholars said the seven psalms "and as the corps came by, kneeled and censed it, 
bidding their de profundis, and other prayers. And so the corps passed til it came to the 
town of Windsor" (p.304). 
Stephen Gardiner was chief prelate, despite being excluded from the new Privy 
Council, and received the king's body at Windsor. Everyone in the procession then 
moved into the chapel in accordance with their rank. With a loud voice the Normy, the 
Third King at Arms, cried, "of your charity pray for the soul of the king". Immediately, 
69. This banner probably bore an image of Henry VI. Although not officially canonised, his 
popular shrine was housed at Windsor. A small book written by his chaplain, John Blakman, 
recounting Henry Vi's piety and patience was published by Copland in Latin in about 1523, 
Collectarum mansuetudinum et bonorum morum regis Henrici VI (STC 3123). See John 
McKenna, "Piety and Propaganda: The Cult of King Henry VI", pp.72-88 in Beryl Rowland 
(Ed), Chaucer and Middle English Studies, George Allen, Unwin Ltd, London, 1974, pp.77-78. 
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Gardiner began the dirige "and at every lesson the said Norroy began the bedes" 
(p.306). The next day, 16 February, divine services recommenced again at four in the 
morning, and later in the presence of all the assembly and the king's executors, of whom 
the Archbishop of Canterbury was one, the ceremonies for the interment of the king's 
body continued. 
After the offerings were made, Gardiner preached his sermon, the theme being 
"Beati mortui qui in Domino moriuntur. Where he declared the frailty of man, and the 
community of death to the high and to the low: and showing the pittiful and dolorous 
loss that al maner men had sustained by the death of so gracious a King". When the 
sermon was ended, "the mass preceded to the end: and at Verb um caro f actum est, the 
Lord Windsor offered the standard of the Lion; the Lord Talbot offered the banner 
embroidered; and next to that were the four banners of saints, by the bearers therof, to 
the bishops" (p.309). Indeed, this was yet another occasion in which religious and royal 
symbolism were thoroughly confounded. 
Penultimately the rich pall was removed from the coffin, the vault was 
uncovered and the coffin was lowered as the choir sang Circumdederunt me. The 
officers of the king's household broke their staves and rods, the symbols of their power, 
and cast them into the open grave. And finally when the De profundis was said and 
grave covered, everyone loudly proclaimed, Vive le noble Roy Edward (p.310). 
The pomp and circumstance of Henry's funeral was only to be expected. Even 
the ostentatious bidding of prayers for Henry's soul was not out of the ordinary for an 
occasion of such high status. But the obvious catholic tenor of the funeral does confirm 
that fundamental elements of traditional religion were still entrenched in English society 
during the late 1540s. Although the word purgatory had been dropped from official 
religious vocabulary, and penetrating change was underway, many of the old sacred 
threads were resilient and pliable so that "the fabric of medieval religion, torn and faded 
as it was by years of attrition, held".70 
The Protestant Minority 
As "the trumpets sounded with great melody and courage, to the comfort of al 
them that were there present",71 convention would have it that they heralded in a new 
protestant reign which finally obliterated any trace of Purgatory; a view that has been 
supported by Queen Mary Tudor not reinstating intercessory institutions during the mid 
1550s. Certainly Edward's six-year reign dealt severe blows to the failing doctrine, the 
heaviest being in the form of a sustained attack on the Mass, which began with a deluge 
of protestant literature soon after Edward was crowned. 
For nearly a decade English Protestants had held that the doctrines of Purgatory 
and the Mass were enmeshed. In 1538 Cranmer had discussions with German 
70. Eamon Duffy, The Stripping of the Altars, p.449. 
71. John Strype, Ecclesiastical Memorials, 2/ii, p.310. 
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theologians and amongst other things the group concluded that the Mass did not take 
away "the sins of the living and the dead"; that "private masses (had) sustained the 
papacy as a kind of Atlas"; and that "by masses the Pope brought in indulgences".72 
Since 1539, however, with the passing of the Act of Six Articles, the in transmutable 
penalty for denying the doctrine of transubstantiation had been forfeiture of property 
and death by burning, so any potential discussion about the link between Purgatory and 
the Mass had been officially curtailed. 
Once Edward became king, the repressed energy of Protestants was unleashed in 
a fury of provocative publications. The Mass sparked heated debate and soon became 
the focus of acrimonious social tension and numerous vernacular religious books. 
Whereas Henry's government had heavily censored the sale and production of books, 
Edward's reign brought freedom and prosperity to London's printing trade. Radical 
young printers like Scoloker, Daye, Seres, Powell, and Stoughton set up presses, and 
were joined by refugees from the Continent like Walter Lynne and Stephen Mierdman. 
In 1546-1547 there had been twenty-five known printers operating in the city; by 1548 
there were thirty-nine.73 In 1548, at least 262 works were published in London and 
abroad, a number not reached for well over another decade. Out of those 262 
publications, 151 (58%) were vernacular religious ones (excluding English primers and 
the new order of Communion). This was a substantial increase from the last years of 
Henry's reign when, between 1540-1546, 731 works were published of which 173 
(43%) were vernacular religious.74 
Forty-three books are known to have been published about the sacrament of the 
altar between 1547-1549. One in particular discloses the link that had been forged 
between the doctrines of Purgatory and the Mass. It was William Punt's New dialoge 
called the endig htment agaynst mother messe, published three times between 1548-1549 
(STC 20499-20500.5). Here Brother Verity and Brother Knowledge discussed Mother 
Mass, the mother of all mischief and abomination of desolation, who had promised to 
deliver the "sely soules that hath bene long pitously punished in the paines of purgatori 
from ther paines & tormentes, moreouer she saithe she can make fayre wether & raine 
& heale all sicknes, & bring dampned soles out of hel".75 
Not all of these publications about the Mass were serious religious tracts. The 
Vpcheringe of the messe (STC 17 630), for example, published in 1548 was a jest which 
listed all the magical benefits supposedly derived from the Mass, which was referred to 
in derogatory terms. The pamphlet concluded with a mock dirige for Mother Mass 
written in a humorous style of latinised English. 
72. John Strype, Ecclesiastical Memorials, l/ii, no.XCVI, p.387. 
73. Susan Brigden, London and the Reformation, p.438. 
74. See Appendix VI. 
75. STC 20499, folio Aiiiiv-Avr; See also Susan Brigden, London and the Reformation, p.436-
437. 
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Unlike the Mass, however, Purgatory itself was never a subject of controversy or 
derision between 1547-1553. Radical reformers like John Hooper still warned listeners 
and readers to "beware ... of this doctryne of purgatorye as of a most pestilente lie" ,76 
even though catholic polemicists of the 1540s made no attempt to introduce the idea of 
Purgatory into their catechetics. Since the early 1530s the word purgatory had been 
strongly associated with the pope; and after 1534 to acknowledge the authority of the 
pope in England amounted to treason. Nevertheless, many of the ordinary people found 
old habits and old ways of thinking hard to change which must have caused radicals 
concern. 
The only book published specifically about Purgatory during Edward's reign was 
by the Lutheran reformer, Johan Aepinus. It was a scholarly argument published in 
Latin in 1549 for the benefit of clergy, Uber de loannis Aepini, (STC 166). Here 
Aepinus argued that ancient ecclesiastical writings and Holy Scripture identify only two 
places for souls, Heaven and Hell. Satan added a third, Purgatory (folio 1). Aepinus 
maintained that the fiction of Purgatory was the mother and fount of the papacy's 
impostures (folio 2); and that because the doctrine of Justification by faith was 
unknown, the idea of Purgatory emerged by analogy with this world's system of justice 
(folio 3). The idea then advanced on the false basis that sins could be remitted on 
account of the satisfaction made by men (folio 4). He admitted that scripture does not 
disclose where souls remain after death, but that it was sufficient to know that they are 
in the hand of God and kept by him until they return to their bodies at the Last 
Judgement(folio 28). 
None of the scurrilous religious works was written by Cranmer. He did not 
enter the debate about the Mass until 1550.77 Instead, he published A shorte instruction 
into christian religion for the laity in 1548,78 Certain sermons or homilies appoynted 
by the kynges maiestie, to be declared and redde, by all persones, vicars or curates 
euery Sonday,19 and finally, in 1549 and 1552, his renowned liturgical projects, the first 
and second English Prayer Books, were published which simply abolished the Mass and 
eliminated the age-old ceremonies that linked the dead with the living. 
The twelve sermons collated in Cranmer's official book reveal his programme of 
reform for the English Church. First was an exhortation to read scripture which 
established that the bible was the basis of true religious authority. Then followed three 
doctrinal sermons: on original sin; salvation; and true faith. In the fifth sermon he 
76. John Hooper, Funerall oration made the xiiii day of January 1549, STC 13753, folio Biiir. 
The main purpose of the sennon was to teach people why they ought not mourn the death of 
friends. 
77. Thomas Cranmer, A defence of the true and catholike doctrine of the sacrament of the body 
and bloud of Christ, Wolfe, 1550, (STC 6000-6002); An ansere against the false calumniacions 
of D.Richarde Smyth, Wolfe, 1551(STC5990.5); An answer ... vnto a crafty cauillation by S 
Gardiner Wherin is also answered Richard Smyth, Wolfe, 1551, (STC 5991). 
78. STC 5992.5-5994. 
79. Published for the clergy fifteen times between 1547-1549 (STC 13638.5-13645). 
spoke of good works, strongly criticising the religious Orders and all superstitious 
practices. 
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Though written in the past tense, Cranmer's tone in his fifth sermon suggested 
that he still regarded traditional practices as persistent threats to reform. "And briefy to 
passe ouer the ungodly & conterfet religions," he said "let us reherse some other kyndes 
of papisticall supersticions and abuses, as of Beades, of Lady Psalters, rosaries, of xv 
oos, of Saincte Barnarde's verses, Saincte Agathes letters, of Purgatory, of Masses 
· satisfactory, of stacions and Iubilies, of feined Reliques, of halowed Beades, Belles, 
Breade, Water, Palmes, Candelles, fire and such other: of Supersticious fastynges, of 
fraternities, of Pardons, with suche like merchaundise, whiche were so estemed and 
abused to the great preiudice of Gods glory and commaundementes".80 Having 
rehearsed these "past papistical abuses", Cranmer then informed the people that the laws 
of the prince must supersede the laws of Rome, and that they were to "obey al superiors 
and gouernors, serue masters faithfully and diligently, aswell in their absence as in their 
presence" not from fear of punishment but out of conscience (folios kiv-kiil). 
Sermons six to twelve covered the topics of Christian love and charity; swearing 
and perjury; the declining from God; an exhortation against the fear of death; an 
exhortation to obedience; a warning against whoredom and adultery; and finally a 
warning against strife and contention. Cranmer's intention for the homilies was that 
they might expel ungodly living, erroneous doctrine and "all contencion which hath 
heretofore risen, through diuersitie of preachyng" (folio Aiiv). His orientation was 
more pastoral than doctrinal, so, if parish priests obeyed the injunction to read the 
sermons regularly, English parishioners, for the most part, would have experienced a 
degree of didactic continuity from the previous decade. Above all, official religion 
continued to function as an instrument of social control for the State. 
This was most evident in Cranmer's sermon on obedience where the threads of 
continuity from past decades held fast. Here he said that in Heaven God had appointed 
distinct orders of archangels and angels; that on earth he had "assigned kynges, princes, 
with other gouernors under them, all in good & necessary ordre"; and that "euery degre 
of people, in their vocacion, callying & office" have been appointed their duty and 
order. Take away kings, princes, rulers, magistrates and judges, continued Cranmer, 
and the people would be subject to all manner of crime (folio Ri). Having cited a 
plethora of biblical examples, he then exhorted the people to live in true obedience "to 
oure moste mercifull kynge in heauen, and to oure moste Christian kynge in earthe" 
(folio Sivr). 
As the new Head of the Church the young Edward, Josiah redivivus81, in July 
1547 ordered that these homilies be read from the pulpit and issued further injunctions 
for religious reform. Though based on Henry's 1538 injunctions they imposed a more 
80. Certayne Sermons, STC 13639, folio kir. 
81. Eamon Duffy, The Stripping of the Altars, p.448. 
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protestant position.82 The first ordered all clergy to assert publically the Royal 
Supremacy and that the bishop of Rome had no authority in the king's realm. Next the 
king ordered that continuing abuses be curtailed and that images be removed from 
churches; that the people learn by heart the Pater Noster, Creed and Commandments, 
and that parents be responsible for teaching these to their children. Furthermore, 
parents and governors were to make certain that their children and servants were trained 
in some honest craft or occupation so as to prevent begging and stealing. 
Clergy were to ensure that the sacraments were properly administered; provide a 
copy of the whole bible as well as the Paraphrases of Erasmus so that parishioners 
could read it and "better know their duties to God, to their sovereign lord the King, and 
their neighbour"; and be examples of good living to the people. During the Lenten 
confessions clergy were to discover if the people could recite the tenets of their faith in 
English; and, acknowledging that the old ways would take a long time to eradicate, 
reprove any superstitious activity. 
With regards to administration, clergy were to keep registers of weddings, 
christenings and burials; distribute alms to poor parishioners; keep their property in 
good repair; and ensure that every man paid his tithe. All shrines, pictures, paintings 
and any other monument of feigned miracles, pilgrimages, idolatry and superstition 
were to be removed; and every church was to provide a pulpit for the preaching of 
God's word (and the appointed sermons). Moreover, the money which had been 
lavished on religious images and pilgrimages, along with any income from guilds and 
fraternities, was to be placed in a strong locked chest fastened near the high altar and 
used for the poor.83 Likewise money for torches, lights, tapers and lamps, was to go to 
the poor unless it was needed by impoverished parishes for repair work. 
Strict religious regulations were imposed. No one could change the order of 
fasting days, primarily because the regulation of food consumption was inextricably 
linked to the liturgical calendar;84 nor could they change any divine services until such 
time as the king allowed it. All processions were abolished, including the main parish 
procession with which the Sunday Mass began. 
The official intention was to eliminate "all contention and strife" which had 
arisen "by reason of fond courtesy, and challenging of places in procession"; and to 
make certain that the people hear what was said or sung by the priests. Rather than 
process, the priests and the choir were to kneel in the centre aisle of the church and sing 
the English litany. All bell ringing was forbidden except for one bell rung before the 
82. STC 10088; TRP I no.287, pp.393-403. See the discussion of the injunctions in Eamon 
Duffy, The Stripping of the Altars, pp.451-453. 
83. Kreider suggests that Cranmer and Somerset at first did not plan to dissolve all the chantries 
and fraternities, hence the injunction to redirect their income to parish poor. See Alan Kreider, 
English Chantries, p.188. 
84. See TRP I no.368 and no.386 where scarcity of victuals was given as a reason for fasting. 
Note also that the livelihood of fishermen was taken into consideration. Their sustenance 
determined their availability for service in the king's navy in time of war. 
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sermon. Sundays and Holy Days were to be observed with social solemnity and 
conformity, except during harvest when labour could continue with impunity. Enforced 
uniformity and obedience were fundamental to Cranmer's reform. 
Finally, the king gave instructions for the bidding of common prayers. First the 
royal family was to be prayed for: Edward; dowager Queen Catherine; and Princesses 
Mary and Elizabeth. Secondly, the church was to pray for Somerset and the Council; 
and thirdly, for "all them that be departed out of this world in the faith of Christ, that 
they with us and we with them, at the day of judgement may rest, both body and soul, 
with Abraham, Isaac, and Jacob in the kingdom of heaven". 
No new official statement about the fate of souls between their death and the 
Day of Judgement had been issued since the Bishops' Book of 1537. Cranmer, in his 
sermon on death, exhorted readers and listeners that life was like a pilgrimage in a 
strange land and that Death sent those who died in the faith of Christ "straight home into 
our awne countrey, and maketh us to dwell presently with God for euer, in perpetuall 
rest and quietnesse" (folio Piiv). In other words they went straight to Heaven (or Hell) 
and did not have to wait somewhere before the Day of Judgement. Apart from applying 
pastoral balm to existential anxiety, it would seem that the English Church was still 
more concerned with proper living in this world than establishing a doctrine about the 
next. 
Clearly the reformers did not tolerate the old doctrine of Purgatory or the 
practice of satisfactory masses. Nevertheless their position regarding intercessory 
institutions is enigmatic. When the bill for dissolving the chantries was brought to 
Parliament by the government, Cranmer opposed it, as did seven of his episcopal 
colleagues from both the conservative and reforming parties. Their dissent was to no 
avail since the lay lords voted unanimously for the bill; then the Commons passed it 
after three readings. 85 
Its passage was not smooth. A minute of the Privy Council for 6 May 1548 
survives recounting a bitter assault on the bill which threatened to prevent the passage 
of any chantry legislation whatever. Evidently trouble erupted when townsmen from 
Coventry and Lynne claimed that loss of income from guild lands would cause severe 
municipal hardship.86 It was only the vigilance of the House of Commons which then 
saved the lay corporations and craft guilds from dissolution. They could not save the 
religious foundations. 87 
Unlike the Henrician Chantries act of 1545, the Act of 1547 was legitimised on 
doctrinal and not financial grounds, alleging that 
a great part of supersticion and errors in Christian religion hath been brought 
into the myndes, and estimacion of men, by reason of the ignoraunce of their 
85. Alan Kreider, English Chantries, pp.189-190. 
86. Acts of the Privy Council of England, New Series, volume 2, 1547-1550, edited by John 
Roche Dasent, Eyre & Spottiswoode, London, 1890, pp.193-195. 
87. Alan Kreider, pp.194,199. 
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very true and perfecte salvacion through the death of Jesus Christ, and by 
devising and phantasiyng vain opinions of Purgatory, and Masses satisfactorie, 
to be doen for them which be departed: The whiche doctryne and vain opinion, 
by nothyng more is mainteined, and upholden, then by the abuse of Trentales, 
Chauntreis, and other provisions, made for the continuaunce of the said 
blindenes and ignoraunce. 88 
Here, the tone of the brief Preamble suggests that belief in Purgatory did not just belong 
to the past. After all, it had only been four years since the King's Book ordered that the 
word purgatory be dropped from religious vocabulary. The dissolutions, however, 
proceeded because the reformers' campaign was escalating and their argument was 
compatible with the government's need for land and additional income. 89 The 
Edwardians had inherited an empty treasury, a debased currency, a huge Flemish debt, a 
depleted royal demesne, and the legacies of continuing war.9° So financial necessity, in 
conjunction with the growing tendency of the government to suppress religious 
organisations which impugned State sovereignty,91 and the gradual ground swell of 
protestantism, meant that the remaining vestiges of belief in Purgatory were 
theoretically eradicated from the English Church in 1548. 
Expunging the idea Purgatory from the English Church, however, required more 
than legislating against the chantries and confiscating their goods. Although any 
attempt at resistance to the devastation of traditional religion was remarkably restricted 
in scale, some mustered the courage to demand restoration of the old ways. One of the 
articles of the Western Rebellion of August 1549, for example, declared that "we will 
have every preacher in his sermon, and every priest at his mass, pray specifically by 
name for the souls in Purgatory, as our forefathers did".92 So in 1552, four years after 
the dissolution of the chantries, the Establishment published its Forty-two articles of 
religion, several of which again rehearsed its anti-papist position, and attitude towards 
the old "superstitions". Article twenty-three declared that, 
The doctrine of schole aucthoures concerning purgatorie, pardones, worshipping 
and adoration aswell of images, as of reliques, and also invocation of sainctes, is 
a fonde thing vainlie feigned, and grounded upon no warrant of scripture, but 
rather repugnant to the worde of God.93 
88. Statutes made in the parliament begon at Westmynster in the iiii day of Nouembre in y- first 
yere of the Reigne of our most dread Souereygne Lorde Edward VI, 1548, STC 9420, Cap Xllll, 
folios Eiiv -Giiir, folio Eiiv. A modernised version of the preamble is in Kreider, pp.190-191. 
89. Only the university colleges were exempt, along with St George's Chapel Windsor, St 
Mary's College Winchester, Eton, and the parish church at Newton within the Isle of Ely. See 
STC 9420, folio fiV. 
90. Alan Kreider, p.201. 
91. See the argument assessed by Kreider on p.203, especially fn 50, p.262. Kreider's 
explanation for his dismissal of earlier arguments regarding political sovereignty does not hold 
for lay religious foundations. The official Church, which was a part of the State, had long been 
campaigning for religious uniformity and increased regulation, so the deployment of 
Church/State power was a factor in the process of religious dissolutions. 
92. See Robert Whiting, "'For the Health of my Soul': Prayers for the Dead in the Tudor South-
west", Southern History, volume 5, 1983, pp. 68-94, p.81. 
93. Articles agreed on by the bishoppes ... in the synode at London, MDLII for the auoiding of 
controuersie in opinions, Grafton, 1553, (STC 10034), folio Biiiv. Also cited in Dickens, 
English Reformation, p.347. 
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Most English parishioners complied with regulations regarding their religious 
behaviour. No doubt many did so with genuine religious zeal. For Catholics and the 
apathetic, however, their compliance was secured by threats of punishment and 
propaganda which declared the spiritual significance of obeying royal authority. 
Thomas Gibson, for example, in his short history of English Kings and their relationship 
with Rome, wrote, 
As the kynge in earth supreame 
Heade of the Churche of this real me 
Onely to be in its ioyfull beame 
We must obey and knowe 
And all suche that in authoritie 
His grace hath assigned to be 
We must obey in eche degre 
Or elles we get damnacion.94 
Surviving churchwarden accounts attest to general parish compliance with the 
new regime's demands. They record payments to workmen who removed rood screens 
and blotted out images of saints, depictions of miracles, and dooms. In London, 
churchwardens sold their ornaments and treasures to finance the required refurbishment. 
Indeed, some London churches were ravished by indiscriminate iconoclasts. And yet 
others in the same small area tried to save what relics and images they could. 95 
In the West Midlands and Yorkshire there were disturbances, but the only 
sustained armed resistance to religious change was in Devon in June 1549 following the 
advent of Cranmer's Book of Common Prayer which replaced the latin Mass with a 
simple English Communion liturgy and profaned, in the Durkheimian sense, the most 
sacred aspect of worship. The rebels sought a full restoration of the Mass and "all other 
auncient olde Ceremonyes used heretofore, by our mother the holy Churche"; demanded 
the restoration of the cult of the dead; and that every preacher in his sermon and every 
priest at his Mass "praye specially by name for the soules in purgatory, as oure 
forefathers dyd".96 Cranmer wrote lengthy replies to all their demands. With regards to 
Purgatory he asked them to locate and describe it, assuring them that Purgatory was not 
mentioned in Scripture. He said that it was foolish to think that pains could wash away 
sins, but acknowledged that corrections and punishments in this life were a means of 
calling men to repentance.97 
Rippling protests did little to stem the rising tide of protestantism: by 1552, 
when Cranmer's second Book of Common Prayer was published, the symbollic distance 
between the community of the living and the dead had once again increased. 
94. Thomas Gibson, A Breue Chronicle of the Bishop of Romes blessing, John Daye, 1548, STC 
11842a, folio A3v. 
95. Susan Brigden, London and the Reformation, pp.430-432. 
96. Eamon Duffy, The Stripping of the Altars, p.466. 
97. Thomas Cranmer, Miscellaneous Writings and Letters of Thomas Cranmer, p.181. 
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In the 1549 Prayer Book the funeral service contained prayers for the dead 
person, who could still be spoken to directly in the burial service.98 The rubrics of the 
Prayer Book enjoined the priest to cast earth upon the corpse and say to the deceased, "I 
commende thy soule to God the father almighty, and thy body to the grounde".99 In the 
1552 Prayer Book, however, the rubrics and text were altered to read, "then whyle the 
earth shalbe cast upon the body, by some standing by, the priest shal say, Foreasmuche 
as it hathe pleased almightie God of his great mercy to take unto himselfe the soule of 
our dere brother here departed: we therefore commit his body to the ground".100 By 
1552 deceased people were referred to in the third person since they had passed beyond 
the reach of human contact.101 
Any hint of precarious passage to Paradise was omitted from the Second Prayer 
Book. In the First Prayer Book, a brief litany which followed a reading from 
Corinthians, included these petitions: 
Priest. Entre not (o lorde) into iudgement with thy seruaunt. 
Aunswere. For in thy sight no liuing creature shalbe iustifyed. 
Priest. From the gates of hell. 
Aunswere. Deliuer theyr soules, o lorde. 
Then the priest prayed, 
0 Lorde, with whome dooe lyue the spirites of them that be dead: and in whome 
the soules of them that bee elected, after they be deliuered from the burden of 
the fleshe, be in ioy and felicities: graunte unto us thy seruaunte, that the sinnes 
whiche he committed in this world be not imputed unto him, but that he, 
escaping the gates of hell and paynes of eternall derkenesse: may euer dwel in 
the region of lighte.102 
The litany was omitted from the Second Prayer Book, and the prayer which 
followed was tinged with a yearning that the kingdom of God would soon be 
consummate. It read, 
Almightie God, with whome doe lyue the spirites of them that departe hence in 
the lord, and in whom the soules of them that be elected, after they be deliuered 
from the burden of the fleshe, be in ioy and felicitie: We geue thee hearty 
thankes, for that it hath pleased thee to deliuer thys N. our brother out of the 
myseryes of this sinneful world: beseching thee, that it maye please thee of thy 
gracious goodnesse, shortly to accomplyssh the noumbre of thyne electe, and to 
haste thy kingdome.103 
Here the personal fate of the deceased is secondary to the protestant grand 
eschatological plan - the accomplishment of the number of the elect so that world could 
98. Eamon Duffy, The Stripping of the Altars, p.475. 
99. Thomas Cranmer, The First and Second Prayer Books of Edward VI, Everyman's Library, 
J.M.Dent & Sons Ltd, London, 1910, p.269. 
100. The First and Second Prayer Books of Edward VI, p.425. 
101. See Eamon Duffy, The Stripping of the Altars, p.475. 
102. The First and Second Prayer Books of Edward VI, p.275. 
103. The First and Second Prayer Books of Edward VI, p.427. Italics indicate relevant changes. 
(Note that it was customary for Protestants to emphasise the sermon at a burial. Several funeral 
sermons are included in the section on burial in Herman V's A simple and religious consultation 
... by what meanes a christian reformation may be begon, published by Daye in 1547, STC 
13213, folios Ii7r-uir.) 
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end. It was an eschatology which necessitated the imposition of strict discipline 104 
within the political context of a godly kingdom; and one which Cranmer had probably 
learned from the Swiss and German reformers. 
In 1549 Cranmer had invited the German reformer Martin Bucer to become 
Regius Professor of Divinity at Cambridge. A few months before his death in February 
1551 Bucer wrote de Regno Christi and presented a copy to the young Edward. Here he 
argued that Christian kings "can and should firmly restore for their peoples the blessed 
Kingdom of the Son of God ... and establish the administration not only of religion but 
also of all other parts of the common life according to the purpose of Christ our Saviour 
and supreme King. "105 Consequently he outlined a series of fundamental laws designed 
to secure the observance of a Christian discipline in all aspects of private and social life. 
Among other things Bucer's laws regulated religious education; 106 poor relief; 
marriage and divorce; public education; and the conquest of idleness through proper 
training and the supervision of industry; the civil service; the courts; and the penal 
system.107 He argued that they were the means by which God's people could be 
"purged more fully day by day from sins, (and) live well and happily both here and in 
the time to come" .108 
The De Reg no Christi was not published, perhaps because Bucer's chapters on 
legal and penal reform were impractical if not intolerable. In accordance with Mosaic 
law,109 he advocated that an order of magistrates be established whereby every ten 
householders should have their own guardian; that groups of ten guardians be 
supervised by a centurion; and that groups of ten centurions be supervised by one 
leader. From such a division of magistrates, argued Bucer, "more exact accounts of the 
lives of individual citizens could be had, that the vices of all could be observed and 
corrected in time" .110 He then cautioned that no public office be given to anyone 
"unless his piety, prudence and virtue and political knowledge have been investigated 
and ascertained so ... he will do his duty to the commonwealth in a wholesome way" .111 
Bucer also argued that capital punishment be imposed for all who dared to injure 
religion, either by introducing a false and impious doctrine or by calling people away 
104. See also "A Communicacion Agaynste Synners, with certayne prayers to be used dyuers 
tymes in the yere", pp. 430-435 in the Second Prayer Books of Edward VI. 
105. Martin Bucer, De Regno Christi, pp.155-394, in Wilhelm Pauk (ed), Melanchthon and 
Bucer, Library of Christian Classics, Volume 19, SCM Press, London, 1969, p.384. Also see 
editor's introduction, p.161. 
106. Bucer's ideas on education were first introduced to England in 1536 by Francis Lambert, 
who said, "let (godly princes) make scales in every place, for chyldren, and maydes, in whom 
they may be wel instructe, in the worde of god and honeste laboures." (The Summe of 
Christianitie gatheryd out almoste of al placis of scripture, Redman, 1536, STC 15179, folio 
45r.) 
107. See Pauk's introduction to the De Regno Christi, p.162. 
108. Martin Bucer, De Regno Christi, p.225. 
109. See P.D. Avis, "Moses and the Magistrate: A Study in the Rise of Protestant Legalism", 
Journal of Ecclesiastical History, Vol 26, 1975, pp.149-172, pp.160-161. 
110. Martin Bucer, De Regno Christi, p.362. 
111. Martin Bucer, De Regno Christi, p.365. 
from the true worship of God; for blasphemy; violation of the sabbath; rebellious 
despising of parental authority; and (amongst other things) adultery, rape, and 
kidnapping.112 
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Whereas once parishioners were threatened with the pains of Purgatory, Bucer 
advocated an alternative means of establishing social control and imposing the law of 
the regnum christi so that the number of the elect might be accomplished. This was to 
be achieved by a thoroughly probing visitation of all the parishes in the realm; and the 
implementation of parliamentary statutes. 
By the early 1550s, however, the English Church was in near shambles. 
Protestant refugees returned or fled to London, where its new bishop, Nicholas Ridley, 
endeavoured to unify his divided diocese. Ridley's reforms were insufficient for the 
more radical Hooper who would tolerate no compromise in matters of religion. 
Hooper's contention that Ridley and the other bishops were "children of the world, 
superstitious (and) blind papists", was countered by accusations of Hooper's Anabaptist 
tendencies from Ridley.113 
The spring and summer of 1551 was a time of dire economic distress, plague, 
and grave political instability leading to the fall of Protector Somerset.114 Meanwhile 
the reformers wrote of their hope and expectation to be amongst the number of God's 
elect,115 and still occasionally denied the possibility of Purgatory.116 For the next two 
years the religious situation remained tense; and despite the reforms and iconoclasm 
which ravaged the realm, the greater part of the population was neither ardently 
Protestant nor ardently Catholic. Then Edward died, his final prayer being, "Lorde 
God, saue thy chosen people of Englande" .111 
On 8 August he was buried according to the rites of the Book of Common Prayer 
with much less splendour than his regal father. There were no banners of saints 
surrounding his coffin, only symbols of family heraldry and a banner of the order of the 
Garter.HS Several months later, though, in November a dirige and Latin Mass were 
sung for his soul at Saint Paul's.119 Once again the pendulum of royal religious 
preference had swung in favour of Catholicism. 
112. Martin Bucer, De Regno Christi, pp.378-379. 
113. Susan Brigden, London and the Reformation, pp.459-466. 
114. Charles Wriothesley, A Chronicle of England During the Reign of the Tudors, volume 2, 
edited by William Hamilton for the Camden Society, 1877, pp.49, 56-57, 63-65; Brigden, 
London and the Reformation, pp.469-70, pp.511-512. 
115. Susan Brigden, London and the Reformation, p.484. 
116. For example, sermon VII in Bernardino Ochino's Certayne sermons of the ryghtefamous 
and excellente clerk, published by Day in 1551, STC 18766, folio Diiiv. 
117. The Prayer of Kynge Edwarde the sixte, Rycharde Iugge, 1553, STC 7509, (single sheet). 
118. The Diary of Henry Machyn, edited by John Nichols for the Camden Society, London, 
1898, p.40. 
119: The Diary of Henry Machyn, p.49. 
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Purgatory "as it remayned" 
The extent to which belief in Purgatory was revived during the reign of Mary 
Tudor is difficult to determine. 
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Edward's brief reign had bequeathed a legacy of general spoliation to the traditions and 
fabric of the English Church: it would never look the same again. But because of its 
pliability traditional religion survived six years of battering and iconoclasm. Even so, it 
was the religion of the 1540s, not the 1520s, which emerged, and belief in Purgatory 
remained largely marginalised though not obliterated. 
When Mary Tudor came to the throne in 1553 she was a known Catholic. 
Because of her privileged royal position, she had tenaciously and conspicuously upheld 
her traditional faith right throughout Edward's reign. The diarist Henry Machyn 
recorded her parade through London on 15 March 1551 with fifty knights and 
gentlemen riding before her, and eighty gentlemen and ladies following, each carrying a 
pair of beads, to demonstrate their devotion to the Mass. I 
A little over two years later on 3 August, after Mary had been proclaimed queen, 
she again paraded through London and this time the people lined the streets, weeping 
for joy and shouting, "Jesus saue her Grace".2 Their devotion to an adult monarch of 
Henry's line was obvious. Great joy had resounded throughout London when Mary was 
proclaimed queen. According to Charles Wriothesley, the Windsor herald, the bells of 
parish churches rang all day long and the people of the city made great fires and set up 
banqueting tables in the streets. It was a far cry from the silence with which the citizens 
of London greeted Lady Jane Grey several weeks earlier. 
The Hanse merchants gave wine for the street parties and servants of the nobility 
paraded in new liveries emblazoned with the letter Min ostentatious show of loyalty. 
Hatred of Northumberland was so intense that he and his accomplices who broke 
Henry's will and denied Mary her right to the throne had to be escorted by four thousand 
men to the Tower on 25 July. Thousands of Londoners lined the streets as they passed 
by, some waving handkerchiefs soaked in the blood of Somerset.3 
Enthusiasm for Mary's accession to the throne was a celebration of political 
justice more than a welcoming back of the old religious ways. Even the radical 
reformer John Hooper had actively furthered Mary's cause, much to Northumberland's 
surprise; and Protestants like Grindall and Bradford had warned the people of the 
1. The Diary of Henry Machyn, edited by John Gough Nichols for the Camden Society, 1848, 
pp.4-5. 
2. Charles Wriothesley, A Chronicle of England During the Reign of the Tudors, Edited by 
William Hamilton for the Camden Society, 1875, volume 2, pp.88-90, 95; The Diary of Henry 
Machyn, p.37. 
3. Susan Brigden, London and the Reformation, pp.523-524. 
consequences of their infidelity to Mary, reminding them of the judgement of God. 4 
Nevertheless, many welcomed the restoration of traditional religion just as they 
welcomed home Bishop Bonner after his release from the Marshalsea prison. s 
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At first Mary made no haste to compel her subjects to restore the old ways. This 
was a matter for Parliament. But in a proclamation of 18 August she acknowledged her 
regret over the tensions and dangers generated by past religious controversy, and 
confirmed that it was her intention to maintain the faith which she had professed since 
childhood. She hoped that her subjects would eventually follow her, but meanwhile 
commanded them to leave aside "those new-found devilish terms of papist or heretic" 
and apply themselves to "live in the fear of God". Except in the schools of the 
universities, preachers were forbidden to interpret the scriptures or doctrine; and the 
printing of religious books was forbidden without proper licence. 6 The following week 
on 24 August "the olde service in the lattin tongue with the masse" was reinstituted at St 
Paul's and in many other London parishes, "not be commaundement but of the peoples 
devotion".' 
Not everyone was happy that traditional services were so quickly restored. In 
London, for example, early in September, William Dalby complained that the Mass was 
"very rife", that there was "no news but candlesticks, books, bells, censers, crosses and 
pipes". The high altar had been put up again in St Paul's, but for making haste it had 
fallen down, which Dalby hoped was a sign that something even worse should happen. s 
Mary intended a full restoration of traditional catholicism including papal 
jurisdiction in England. Gardiner and several others from her household supported the 
move, but the proposal alarmed her lay-dominated council. They soon began to shape 
legislation in accordance with the queen's proclamation of 18 August but made no 
deference to Rome. At the opening of Parliament on 5 October Gardiner's speech 
touched on the matter of reunion. The reaction, however, was distinctly unfavourable 
and the bills subsequently introduced made no further mention of it. Although Mary 
had relinquished the title of Supreme Head of the Church of England by the end of 
1553, she had to be cautious about any further moves towards Rome.9 By 21 
December, Saint Thomas' Day, catholic worship was to be restored. All services were 
to be conducted in Latin in all the churches throughout the realm "as it remayned the 
last year of King Henry 8 ".10 
4. David Loades, The Reign of Mary Tudor, 2nd edition, Longman, London, 1991, pp.96-97; 
Susan Brigden, London and the Reformation, p.525. 
5. Susan Brigden, London and the Reformation, p.528, quoting Grey Friars Chronicle; see also 
Wriothesley, A Chronicle, volume 2, p.96. 
6. TRP II, no.390. 
7. Wriothesley, A Chronicle, volume 2, p.101; The Diary of Henry Machyn, pp.42-43. 
8. Susan Brigden, London and the Reformation, p.531. 
9. David Loades, The Reign of Mary Tudor, p.23, pp.101-102. 
10. Wriothesley, A Chronicle, volume 2, p.105; The Diary of Henry Machyn, p.50. 
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By the end of the year Mary herself began to perform acts of pious generosity. 
First she re-endowed the collegiate church of Wolverhampton on 26 December, its 
lands having come to the Crown at the attainder of Northumberland. She restored the 
lands of Sir Thomas More to his family, and granted lands to colleges at Cambridge and 
Oxford, as upholders of orthodox faith.11 In doing so, however, she made no specific 
provision for prayers or masses for her soul. Primarily these were acts of restitutive 
justice. 
Since it was official policy that the Catholicism of the 1540s be restored -
renewed Catholicism which had embraced aspects of reform - Mary and her clergy did 
little to reinstate the doctrine of Purgatory or the intercessory institutions it supported. 
The economic interests of too many people were bound up with the dissolution of these 
institutions for it to be politically expedient to think about re-establishing them. More 
importantly, the revenue which the Crown had gained from the dissolutions was spent. 
No one could afford to rekindle the fires of Purgatory. The new regime's first objective 
was to restore the Mass and the traditional liturgy which for generations had been the 
heart of English religion. Purgatory would have to wait. For nearly two decades the 
English Church had learned to live with a degree of uncertainty about the exact nature 
of the afterlife and Mary was in no hurry to exacerbate any form of controversy. 
Politics and religion remained inseparable and the complex balance of power 
between the English, the Habsburgs, the French and the Papal States demanded 
prudence, particularly after Mary's unpopular marriage to Philip in 1554. As queen, 
Mary's concern was to establish peace and quiet in the realm and to eradicate religious 
controversy. To declare for Purgatory in the early days of her reign, even if she 
believed whole heartedly in the doctrine, was impolitic. Purgatory had always been 
inextricably associated with papal authority, consequently it remained politically 
troublesome. 
Among the early objectives of the Marian Church was the reparation of 
Edwardine iconoclasm; a sustained attack on what was now regarded as heresy; and the 
suppressing of the protestant press. Though the secular arm was vehement in its 
response to non-compliance, it was the clerical hierarchy and not the monarch which 
took the restoration of Catholicism in hand. Mary all but reversed the image of the 
godly monarch, seated in judgement over the Church and society, which the Henricians 
had so keenly established. The practical programme of eduction and reconstruction was 
mapped out by Bonner: first in his Profitable and necessarye doctryne, with certayne 
homilies printed six times by John Cawood in 1555 (STC 3281.5-3283.7) and his 
Certaine home/yes, sent by the bysshoppe of London, to al persones printed ten times by 
Cawood in 1555 (STC 3285.1-STC 3285.10); and secondly in his Injunctions of 1555 
based on the articles devised for the visitation of his diocese begun in the autumn of 
1554. 
11. David Loades, The Reign of Mary Tudor, pp.107-108. 
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Bonner's articles were adopted by other bishops and later adapted by Cardinal 
Pole for his metropolitan visitation in 1556.12 With regard to the physical aftermath of 
the years of Edward's reign they required that parishes remove protestant texts from the 
walls, reinstate their high altars of stone and consecrated altar slabs, their roods, 
vestments, eucharistic vessels, and service books. Despite the fact that agitated 
deputations of wardens and parishioners lobbied Bonner, claiming that he demanded the 
impossible, Bonner remained firm and forced the pace of restoration. Surviving 
churchwardens' accounts from the period indicate that the regime was successful, even 
though the resources of most parishes were stretched to their limits.13 
That religious guilds and parish fraternities were never re-..established was partly 
because they were an unaffordable luxury; partly because peripheral guild 
responsibilities had been taken over by civic authorities; but more probably because 
there was no sustained effort to reinstate the old doctrine of Purgatory. Too much had 
changed. While there is evidence that the concept of Purgatory was advocated by the 
Marian establishment, obedience to God's commandments and the collective prayers of 
parishioners were thought sufficient to relieve its effects. 
An analysis of the content of religious books published during Mary's reign 
exposes a general lack of concern about Purgatory. It was not of vital importance to 
mid-sixteenth century Catholicism. Book producers were not subject to the same 
financial problems as those having to deal with the aftermath of iconoclasm. Their 
costs remained constant. Once they produced the official religious publications of the 
regime, they could respond to prevailing market forces so long as they remained within 
the law. 
As in the 1530s, 1540s and early 1550s the most substantial proportion of 
vernacular religious books during Mary's reign was taken up with controversy and 
doctrinal instruction - hardly surprising since no other medium was as apt to convey the 
conflict of ideas still rampant in society. Between 1554-1558, 154 vernacular religious 
books were produced, only 21 % of the total number printed during those years. Over 
half of these defended or attacked one doctrinal position or another, but even so the 
Marian regime had substantially reduced the bulk of controversial literature. The 
sacrament of the altar continued to be the most prevalent subject, with some texts being 
deliberate works of controversy,14 and others simply asserting the traditional catholic 
position. ts In addition to producing doctrinal works, printers and importers of books 
12. See W.H.Frere (Ed), Visitation Articles and Injunctions of the Period of the Reformation, 
volume 2, Longmans, Green & Co, London, 1910, pp.330-372; Eamon Duffy, The Stripping of 
the Altars, pp.543-544. 
13. The Stripping of the Altars, pp.545-546. 
14. For example, John Gwynneth's A manifeste detection of the notable fa/shed of that part of 
J.Frithes boke (STC 12559). 
15. Particularly, A plaine and god/ye treatise concernynge the masse (STC 17629-9.5), which 
also formed a part of several of the English Catholic primers printed during Mary's reign. See 
also Miles Hogarde's The assault of the sacrament of the altar (STC 13556); Joannes Venaeus's 
A notable oration ... in the defence of the sacrament of the au/tare (STC 24633.5); Thomas 
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were occupied with supplying sufficient liturgical texts to meet the demands 
precipitated by the restoration of the Mass: between 1554-1558, fifty-three editions of 
Latin missals, processionals, and manuals were produced for the English market. 
The Mass, not Purgatory, continued to be the locus of catholic religion. Even 
the agenda of the Council of Trent suggests that Purgatory was generally an issue of low 
priority within the Church. Whereas the doctrine of Justification and the Eucharist were 
discussed in 1547, Purgatory was only discussed cursorily at the final session in 1563.16 
Eucharistic piety was at the heart of catholic theory and praxis, and the doctrinal 
ground which had been lost to Protestants during the Edwardine years had to be 
recovered. There was insufficient theological energy to contend with the finer points of 
the afterlife, and the suspension of the Council of Trent in 1552 prevented any clear 
declaration of catholic doctrine on the matter. Better to focus on the importance of 
reform in everyday living, with the forsaking of vice and the pursuit of virtue, than on 
the articulation of a doctrine which promised only temporary suffering for sin in the 
afterlife. 
Perhaps it was for this reason that in 1556 William Powell reprinted the 
Ka/ender of shepardes (STC 22412), with its detailed descriptions and drawings of the 
trees of vice and virtue. Powell claimed his Ka/ender was newly augmented and 
corrected but it was almost identical to the one published nearly four decades earlier by 
Julian Notary in 1518 (STC 22410). Powell or his compositor only made minor 
variations in spelling, updated the section on the phases of the moon (cap vi), used a 
better quality but similar set of woodcuts, and made one or two small changes to the 
text. For example, where Notary entitled chapter xv "The balade of a Shepharde" and 
ended the verse with, 
I knowe that there is no remedy 
And yet my lyfe amende nat I 
Powell entitled the same chapter "The ballet of a wyse man" and ended it more 
positively with, 
I knowe that there is no remedy 
And therfore my lyfe amende wyll. 
The several sections of the text which referred to Purgatory remained 
unchanged, not least because the compositor of Powell's Kalendar was an ardent 
traditionalist. Where possible he replaced decorative borders with ones comprised of 
small pictures of various saints, and he removed all the small woodcuts which depicted 
a Tudor rose emblazoned with an IHS or AM (Ave Maria) symboL 17 
Watson, Two notable sermons made ... before the quenes highnes, concernynge the real/ 
presence, (STC 25115-5.5); John Angel, A collextion ... of scriptures ... concernyng the most 
holy and blessed body and blode of Christ (STC 634.5). 
16. See F.Cross and E.Livingstone (Eds), The Oxford Dictionary of the Christian Church, 2nd 
edition with revisions, Oxford University Press, 1984, pp.1392-1393. 
17. See folios fiiiiv, Gir, Gviiir, IiiBf, Ivr, Miir, MiiHf in both texts. 
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Not many authors or publishers shared the same traditional devotion to the saints 
as did the compositor of the 1556 Ka/ender. In the five years of Mary's reign only 
one book about saints' lives is known to have been published, The life of the glorious 
martyr saincte Katheryne of Alexandria (STC 4813.8). 
The lack of variety of religious books during Mary's reign confirms just how 
much traditional religion had changed. No books about the life of Christ remain from 
the period; of the wealth of devotional literature published before the 1540s only 
Thomas a Kempis' F olowinge of Chryste was reissued; 18 and no works of Richard 
Whitford or William Bond were produced. Indeed, only several works from the 1520s 
were reprinted during Mary's reign. Apart from the Ka/ender, John Fisher's sermon 
against Luther (STC 10896) was reissued in 1554; his popular Fruytfull saynges of 
Dauid (STC 10908) was published by Marshe in 1555; and an excerpt from the lengthy 
Floure of the commaundements of God, entitled Examples howe mortal! synne maketh 
the synners inobedyentes to haue many paynes within hell (STC 10613), was published 
by Wyer in 1555.19 This was hardly a deliberate attempt by traditionalists to return to 
the past. 
Indeed, the excerpt Wyer printed from the outmoded Floure of the 
commaundements of God hints at an attempt to update it. It was lightly overlaid with 
references to scripture (folio Biiir); Purgatory was referred to only within the context of 
it being a part of Hell (folios Biiii, Ci); and with respect to the retelling of the journey of 
Tongalus, his vision of the afterlife included only Hell (folio Eiiiivf). None of the 
original stories specific to Purgatory were included, such as the one about the child who 
suffered there for not returning money he had borrowed from a servant. 20 These kinds 
of ideas about Purgatory had gone out of fashion in literary circles. 
Death, judgement, Hell, Heaven and the community of saints, more so than 
Purgatory, had all featured prominently in early printed religious books. But with the 
further demise of the contemptus mundi orientation of religion, even these subjects were 
conspicuously absent from Marian catholic literature. Matters of religion relevant to 
this world took precedence over those specific to the next. The only book published 
between 1554-1558 specifically about death and the afterlife was protestant in 
orientation: Otto Werdmueller's Treatise how a christen man ought to behaue himself in 
the danger of death (STC 25251-2). Erasmus' Comfortable exhortacion agaynst the 
chaunces of death (STC 10476.7) and Chrysostom's Homilie ... (about) those who slepe 
(STC 14637.5) were both reprinted in 1553 by Berthelet but either could have been 
published during Edward's reign. None of the works published during Mary's reign 
18. Published by John Cawood in 1556 (STC 23966-7). 
19. The workes of Sir T.More (which included The Supplication of Souls) were published by 
Cawood in 1557 (STC 18076), but this was a reissue of work from the 1530s; and Vives' The 
instruction of a christen woman which was published twice in 1557 (STC 24860-1) was more 
humanist than traditional in content. 
20. See Floure of the commaundements of God STC 23876, folio Clxxviiv, and Chapter 2, p.36. 
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about death or the afterlife bore any resemblance to the old Ars Moriendi. They had not 
been printed since the late 1520s. Attitudes to death remained remarkably consistent 
from the mid 1530s onwards. For the next thirty years old anxieties about death were 
rarely expressed in religious literature. 
Although official attitudes to salvation, death, and Purgatory had changed 
markedly since the early years of the sixteenth century, Henrician traditionalists never 
forsook the practice of praying for the dead. Henry presumed that there was some kind 
of place where souls waited for the Last Judgement, but was not prepared to call it 
Purgatory. He was obsessed with removing any trace of papal authority in his realm. 
So prayers for the dead continued to be integrated within the Church's daily liturgical 
life without recourse to a refined body of doctrine. 
The Marian Establishment wanted religion to be "as it remayned (in) the last 
year of King Henry 8 ", so Purgatory continued to rank low in official religious thought 
and catechesis. Not once in his Profitable and necessarye doctryne, or his Certaine 
home/yes did Bonner use the word purgatory. The Catholicism which he sought to 
restore was clearly that of the 1540s which had absorbed elements of reform and was 
"subtly but distinctively different from the Catholicism of the 1520s".21 
Bonner used the King's Book of 1543 as the framework for his text, setting out 
the importance of faith, the Creed, the Seven Sacraments and the Ten Commandments. 
He added new sections, however, on the Seven Deadly Sins, Hail Mary, second 
commandment with its apparent prohibition of images, and the article of the Creed 
which dealt with the Holy Catholic Church,22 the latter arising from the priority of the 
Marian establishment to reaffirm the concept of the Universal Church and the 
supremacy of the Bishop of Rome.23 
Again in his Necessarye doctryne Bonner reiterated the view of the King's Book 
that the "x commaundements are the high way, ordeyned by God, in whyche euery one 
in this life must walke, yf he wyll come unto the blysse of heauen", 24 confirming that 
good living and repentance of sin in this world still remained the central tenet of the 
Christian faith. Bonner emphasised it over and again, particularly in the section on the 
sacrament of penance: "I besech you brethren," he urged, "let euerye man make 
confession of his faulte, why le he that hath offended is yet here in this worlde, and 
while his confession maye be admytted and while the satisfaction and remission gyuen 
by the preist is acceptable before God" (folio s41). Here there was no denying of the old 
doctrine that satisfaction could be made in the next world, but neither was there any 
suggestion that Purgatory was a possibility. 
21. See Eamon Duffy, The Stripping of the Altars, p.526. 
22. Eamon Duffy, The Stripping of the Altars, pp.534-5. 
23. Hence three out of Bonner's thirteen sermons dealt with the authority of the Church and the 
Supremacy (STC 3285.5, sermons, viii, ix, x); Joannes Vcnacus' The wale home to Christ and 
truth published in 1554 and 1556 (STC 24754-5); and John Churchson's A brefe declaryng what 
and where the churche is also published in 1556 (STC 5219). 
24. Bonner, STC 3283.3, preface, p.3 (unpaginated). 
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The closest that Bonner came to the old teaching on Purgatory was in his section 
on the Sacrament of the Altar. Here, referring to those who had built only hay and 
stubble on the foundation of their faith, he argued that the sacrifice of the Mass could 
help relieve them from their pains (folio Ziiii). But as to the nature and location of 
those pains he remained silent. 
Only in his 1555 Injunctions for the London Diocese, in which he ordered that 
the Necessarye and profitable doctryne be set forth,25 did Bonner make specific 
mention of Purgatory. Appropriately it was in the section "Concerning an Uniform 
Order in Bidding of the Beads" where he commanded the people to "pray for the 
Catholic Church of Christ, dispersed throughout the whole world, and for the three 
estates of the same, that is for the spirituality, the temporality, and the souls departed 
this world in the faith of Christ, abiding the mercy of God, in the pains of Purgatory ... 
For these and for all Christian souls, and the grace necessary, I desire you heartily to say 
a Pater Noster, and an Ave Maria".26 
That the doctrine of Purgatory was still in shambles two years later, however, is 
attested to by one of Roger Edgeworth's twenty-eight sermons preached mainly in the 
area of Salisbury, Wells and Bristol, and published in 1557 (STC 7482). In a sermon 
about the gift of counsel, Edgeworth lamented "of Purgatory which some men make so 
ragged & iagged that a man can not tel what to make of it" (folio xxl). Edgeworth 
understood Purgatory to be "the middle or meane place betwixt heauen and hell, in 
whiche sore soules be stayd afore (heaven)", and implied that the name by which it was 
commonly known was still problematic. "If I coulde imagine a more accommodate and 
conuenient vocable or terme," he said "I woulde be glad to use it, because the scriptures 
hath not the sayd word Purgatory". But neither, argued Edgeworth, d~d the scriptures 
use the term Trinity, a doctrine with which Christians were perfectly happy (folio xxv). 
Edgeworth preferred not to use the word purgatory. "Let A be his name," he said. "To 
deny A is to bring man to a carnal liberty" because he will "sin until the end of his life 
and cry for mercy" (folio xxil). 
Like its predecessors, the Marian Church sought to enforce Christian education 
and eradicate sin by imposing a uniform policy throughout all parishes. In 1558 
Visitation Articles for the interrogation of church wardens were set forth (STC 10117). 
(Since they were addressed to no particular diocese their circulation was probably quite 
wide.) Similar to Bonner's earlier visitation articles, this list of inquiries had a threefold 
aim: to examine the clergy, parishioners, and fabric of the parish church. Amongst 
other things the articles demanded that the Visitor enquire if any parishioners harboured 
printers and book sellers who sold or kept heretical books; refused to make confession 
or go on procession; spoke against the Mass; refused to look on the sacrament at the 
sacring; could not say their Pater Noster, Ave or Creed; or spread any false rumours 
25. Bonner Injunctions 1555, item 30, W.H.Frere (Ed), Visitation Articles, volume 2, p.369. 
26. Bonner Injunctions 1555, item 30, Frere volume 2, pp.370-371. 
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about the king or queen (articles 7-17). They asked if those who could not read used 
beads; if there were any who condemned the authority of the pope; sang out against the 
sacraments; or conducted any unlawful interludes (articles 42-45). 
Predictably, these interrogations demanded a thoroughly catholic response from 
parishes in their practices regarding death and the afterlife. Articles eleven and twelve 
enquired if any spoke against the burying of the dead, or against the saying of diriges; 
and article five enquired if the priest prayed "for the three estates of the Catholike 
churche, and especially for the kynge and Quenes maisties, and also whither prayinge 
for the thyrd estate, they do name Purgatorye or no" (folio Aiiv). At last in 1558 there 
was a more deliberate effort to reinstate the word purgatory into general liturgical use. 
Had Mary reigned a little longer, a more modern doctrine of Purgatory may have 
become established in the English Church. 
For clerics like Edgeworth the pastoral implications of the doctrine of Purgatory 
were more important than the precise language in which it was cast and the liturgical 
response which it evoked. Like Thomas More, twenty years before him, he was 
concerned that those who denied the reality of Purgatory would be careless in their 
avoidance of sin.27 This concern of Edgeworth, however, was not repeated elsewhere. 
Most churchmen were probably content with the fact that the basic moral precepts of 
the Church were those prescribed and enforced by State legislation. 
Most people most of the time experienced the traditional Church in two ways: as 
a calendar of liturgies and devotions which mapped out the passage of time; and as a 
God-given code of conduct which assigned the boundaries of acceptable behaviour. 
Long before England's break with Rome the central tenets of English religion had been 
obedience to God's commandments, simple adherence to the Creed, and the necessity of 
prayer. And this threefold cord, not severed by controversy or frayed by time, still 
remained durable in the late 1550s. 
The threads of continuity in traditional religion remained strong in England 
despite the fact that popular belief in a geographically explicit and physical Purgatory 
was a thing of the past. The Marian Establishment made no attempt to recapture it. The 
religion they were bent on restoring was Catholicism as it stood at the time of Henry's 
death - Catholicism which had embraced aspects of the Reform and was free from 
blatant superstition. Consequently the traditional Sarum and new catholic primers 
printed during Mary's reign did not include the indulgence rubrics, miraculous legends 
and promises which embellished earlier editions.28 
Evidence from other printed religious books confirms that threads of continuity 
were overlaid with a complementary pattern of change. Traditional religion had never 
been static, but had developed harmoniously within its cultural context. By the early 
27. See Thomas More, Supplycacyon of Soulys, William Rastell, 1529, STC 18092, folio 
xxxvir. 
28. Eamon Duffy, The Stripping of the Altars, p.539. See pp. 537-543 for a detailed discussion 
of the Marian Primers. 
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1540s Protestantism had wrought irreversible social changes, especially at the interface 
of religion and politics. But it was not Protestantism alone which had brought about all 
of the most important changes to the late medieval English Church. The shift away 
from the contemptus mundi orientation of orthodox teaching, for example, precipitated 
largely by the increased social significance of parish worship, had made this world 
rather than the next the focus of religion. 
Works like The Ka/ender of Shepherdes had confirmed that it was possible to be 
a good Christian within a secular environment; and that it was the responsibility of 
kings to rule with justice and equity (folio G8v). Whereas once people believed that 
Purgatory could be avoided through patient temporal suffering, they now believed it 
was better avoided by obeying all God's commandments which were publicly 
proclaimed by both Church and State. 
Aided by the availability of printed books, the Church continued to be a 
successful educator. Certainly there were those who were unfamiliar with the 
fundamentals of their faith 29 but on the whole the laity's confidence increased regarding 
their salvation, and their anxiety about suffering in the afterlife abated. Belief in 
Purgatory, which had once motivated the establishing of religious foundations, inspired 
the endless repetition of charms and prayers, and encouraged the investment of a good 
deal of social wealth into the purchase of Paradise, faded in the harsh light of secular 
and biblical authority.30 
Whilst people still offered the collective parish prayers for the dead, the extent 
to which these signified a lingering belief in Purgatory, more than an expression of grief 
or commemoration, is difficult to ascertain. What is known, however, is the extent of 
continued protestant reaction to the idea of Purgatory after Mary's short reign. When 
Mary died in 1558 and Elizabeth ascended the throne, religious practices which 
smacked of papistry were again prohibited by the new religious establishment. On the 
one hand the assault on Purgatory and its attendant abuses may have been a standard 
part of protestant rhetoric attacking anything associated with the pope, but on the other 
hand had the doctrine of Purgatory been "irrevocably undermined"31 before Mary's 
reign it should have generated negligible reaction in the early 1560s. 
In 1560 Archbishop Parker's Articles of Enquiry for his Canterbury Province 
sought to discover if any "still maintained Purgatory, private masses, trentals or any 
other fond fantasy invented by man". 32 And even as late as 1571 Grindal' s articles for 
the province of York sought information of any "superstitious ceremony used, tending 
29. See Keith Thomas, Religion and the Decline of Magic, Penguin Books, Hannondsworth, 
1973, pp.194-195. 
30. By the late 1540s biblical authority had been embraced officially by the Roman Catholic 
Church. In 1546 the Council of Trent confinned the equal validity of Scripture and Tradition. 
See Cross (Ed), The Oxford Dictionary of the Christian Church, p.1392. 
31. Susan Brigden, London and the Reformation, p.581. 
32. Frere, Visitation Articles and Injunctions of the Period of the Reformation, volume 3, p.76, 
item 6. 
to the maintenance of popish Purgatory, or of prayers for the dead", as did Bishop 
Sany's for the London Diocese.33 As would be expected, pockets of traditionalism 
survived well into Elizabeth's reign. The idea of Purgatory had not died. 
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In 1561 John Veron's mammoth work of 397 folios, The huntynge of purgatorye 
to death (STC 24683) was published. Written as a dialogue between four main 
characters, Philalethes, Dydimus, Eutrapelus and Albion, the first part showed that 
papists had misunderstood and misinterpreted ancient teaching which supposedly 
supported the doctrine of Purgatory. The second part had two objectives: to show that 
the doctrine of Purgatory arose from the opinions of Abbot Odilo of Cluny and G;egory, 
Bishop of Rome; and to prove that souls once dead did not return to visit the living. 
The third part presented what Veron believed to be the correct interpretation of the 
scriptures which had once been used to verify the doctrine. 
Veron acknowledged that "some men will iudge this my labours too be 
bestowed in vain, because that so many haue written of this matter heretofore". He 
justified his efforts, however, by arguing that "the reader may haue here sufficient 
armore & weapons for to withstand and beate down all that the sound maynetayners of 
thys blasphemouse doctryne of Purgatorye ... and vaine opinions of praying for the 
deade". If these "were taken awaye," argued Veron, "their abominable & moste 
blasphemouse sacrifice of the masse ... could neuer take place again ... for take awaye 
the lucre and gaynes that the popishe pryestes haue hadde by sayinge of masses for the 
deade, and then fewe or none wyll they saye, so that this popishe marchaunte beinge 
ones driuen awaye from amonge Christian men, mystresse missa, hath loste the chefest 
staye and best frende that she hath in al the worlde. "34 To discredit the Mass, as well as 
Purgatory, was one of Veron's underlying intentions. 
Like Edgeworth he rehashed old pastoral concerns. "As long as mens minds be 
possessed with such vaine opinion, y- they can make satisfaction for their sinnes in y-
fyer of purgatori, and y- they maye be deliuered from thence for a peece of money," he 
claimed, "who wyll care to Hye Godlye in this worlde, or to make restitution of the 
goods y- he hath wrongfully gotten ... whereas if men wer throughly perswaded, that 
ther is none other Purgatorye, but the bloud of our sauiour Iesu Christ ... then woulde 
they lyue otherwyse then they do."35 
In addition to attacking Purgatory and the Mass, Veron criticised traditional 
funeral practices which had been restored during Mary's reign.36 His character Albion 
(England), tried to justify the continuance of old funeral customs such as accompanying 
the dead with lighted candles (folio 47) and the ringing of bells to frighten devils away 
33. Ibid, p.257, article 9; p.309 article 23. 
34. The huntynge ofpurgatorye to death, Tysdale, 1561, STC 24683, folio Aiiiir - Avr. 
35. STC 24683, folios A6r-v. 
36. Internal evidence in the book confinns that it was written no earlier than the time of Mary: 
Veron speaks of the past reigns of Henry VIII and Edward VI (folio B4r). See details of Veron's 
life in the Dictionary of National Biography, volume xx, Oxford University Press, 1917, 
pp.283-284. 
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(folio 61 v). Having listened to the careful arguments of his friends, however, he 
admitted that "ye haue shewed most euidently, y- singine, bearinge of lightes, and other 
like ceremonies as were used in their buringes & funeralles were ... suffred by y-
auncient bishoppes and pastoures, for to abolish ... the superstition and ydolatri, y- the 
heathen and paynymes used about their dead: and not for anye opinion y- they had, y-
such thinges could profite y- soules departed" (folio 1511). 
Here Veron attempted an analysis of past religious customs within their specific 
cultural context, an unusual trait in the mid sixteenth century. Earlier he had explained 
that the people of the Old Testament had elaborate funeral rites because they needed to 
differentiate themselves from their heathen neighbours (folio 69f); and later he 
explained that the development of beliefs about a fiery Purgatory arose because Abbot 
Odilo had once lived in Sicily often hearing and seeing the "burninge mountenye Ethna 
which ... he thought y- it did come of deuils & wicked spirites, who did lamente, 
sorowe, and bewayle, y- the soules of the faythfull departed, were by masses, Diriges, 
sacrifices & offerings of the Christians deliuered from payns & tormentes" (folio 1631). 
Veron's Huntynge of purgatorye to death was not just another piece of protestant 
polemic or slander. It was an attempt to explain how and why particular beliefs came 
about. To a limited extent Veron understood that religious beliefs were shaped by 
social factors. Although he would never have admitted it, he too was influenced by the 
concerns of his own lifetime. 
He came to England in 1536 at a time when those who could read and had 
access to books had a greater understanding of their physical world than any of their 
forebears. The publication of "scientific" books of knowledge about geography, 
cartography and anatomy made it impossible for educated people to sustain their old 
beliefs about the nature of the afterlife - about the existence of a fixed geographical 
region in which souls would be physically punished. Purgatory was impossible for 
Veron "to think", but he did not offer a clear explanation of what happened to Christian 
souls when they died. At the beginning of Elizabeth's reign there was little explanation 
given about the nature of the afterlife. The situation was still "as it remayned the last 
year of King Henry 8". 
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IX 
Conclusion 
Contrary to conventional wisdom, the marginalisation of belief in Purgatory by 
the English Church was a slow process over a long period of time. It was not simply the 
result of protestant propaganda or the culmination of dissatisfaction with traditional 
catholic religion. Religious beliefs are shaped by social factors, so the nature of beliefs 
changes over a period of time in accordance with the preoccupations of a society. Only 
beliefs which serve some kind of social function will survive. And those beliefs which 
conflict with the general social mentalite will be marginalised to a greater or lesser 
degree depending on the extent to which they underpin social activity. Since belief in 
Purgatory was so inextricably linked with church architecture, devotion, expensive 
funerary practices, and most important of all, the papacy, it came under attack because 
of political and economic expediency. 
Even so, reform was under way in England for more intellectual reasons. Long 
before Lutheranism took hold, senior English churchmen had distanced themselves 
from the idea that Purgatory was a place of terrible suffering through which every 
earthly pilgrim must pass on his or her way to Heaven. Despite the fact that men like 
Richard Fox built magnificant chantry chapels for themselves (which were as much 
about displays of status and heraldry as they were about soliciting prayers), the 
literature they commissioned taught people that good living in this world was the best 
way to avoid suffering in the next. 
Catholic reformers like Erasmus had distanced themselves from some of the 
popular practices associated with Purgatory, especially the trafficking of Indulgences, 
and superstitious approach to pilgrimage. But they did not particularly ostracise the 
laity for their quasi-superstitious use of private prayers and devotions. Primarily they 
directed their attention to the public face of religion. 
The texture of late medieval piety was rich and complex and increasingly God 
was understood to be a God of mercy as much as he was a God of justice. Moreover, 
the popularity of the Jesus Cult had given rise to an appreciation of the human 
characteristics of Christ, and had contributed towards a general shift away from the 
contemptus mundi orientation of religion. This world, rather than the next, had become 
the chief focus of God's activity; and ministers of secular justice increasingly assumed a 
role as God's chief agents on earth which the saints and angels had formerly exercised 
in the afterlife. 
By the early sixteenth century fear of prolonged suffering in Purgatory had 
become a thing of the past. The only people who had good cause to fear its hellish 
torments were those who did not make an effort to obey God's Ten Commandments and 
the other precepts set down by the Church. Certainly the Church used fear of suffering 
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in the afterlife as a means of social control and asserting its influence, but at the same 
time it provided manageable and adequate ways by which parishioners could meet its 
demands. The most fundamental demand, of course, was good living in this world. 
Before the religious upheavals of the 1530s the English Church had been slowly 
reforming itself of what had come to be understood as abuses. But the process was not 
uniform. Urban mercantile communities were more likely to push for change, and 
grumble about the Church's dealings in financial mattters. When these became serious 
the king and parliament intervened to restrain the clergy and confirmed to those of a 
reforming disposition that the king could and would dispose justice. 
Generally speaking religion in England was functional until the late 1520s. 
Rituals and celebrations strengthened community life; and the prescriptions of Mother 
Church safeguarded the moral fabric of society. At the end of that decade, however, the 
Church ceased to function in accordance with the will of the king. Prelates refused him 
a divorce. Determined to have his way, Henry severed relations with Rome and with 
the help of Cromwell and Cranmer he systematically expunged the realm of all "papist 
abuses". 
Purgatory had to go. Whether by design or accident, during the half-dozen years 
when it was impolitic to support traditional ideas about Purgatory, Henrician 
propagandists developed an alternative politicised eschatology. They stressed the 
imminence of the Last Judgement and identified Henry as one of God's agents who 
would facilitate the emergence of a godly kingdom. On the title page of the Great 
Bible, which was supposed to be purchased by every parish church, they depicted Henry 
as a Christ-like judge meting out justice to all levels of society. Secular punishments 
were threatened to all those who disobeyed his regulations which printing presses and a 
better organised judiciary had made more readily available to the people. Cromwell's 
sustained programme to develop better structures for the equitable enforcement of law 
in the towns and shires fortified the notion that justice would be obtained here on earth. 
The idea grew that penultimate judgement and suffering in the afterlife was no longer as 
necessary (or "good to think") as it had been when secular rulers had less functional 
infrastructures to dispense justice. 
For decades preachers and writers had expounded the view that good living in 
this world was essential for salvation. Purgatory had become firmly associated with 
Hell, and was probably regarded as the destination of hardened reprobates rather than 
earnest parishioners. So the new politicised eschatology made sense to traditionalists, 
especially to those who thought that the protestant attacks on their devotional practices 
heralded the end of the world. 
When the doctrine of Purgatory was attacked by Protestants like Simon Fish at 
the end of the 1520s, traditionalists had no arsenal of words to defend their position. 
Purgatory had always been the subject of devotion not catechesis. People had just taken 
for granted that some kind of temporary suffering in the afterlife existed for those who 
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died unfit for Heaven. More and Fisher quickly marshalled their resources to defend 
the idea of Purgatory but their polemic came too late and it was politically inadmissible 
at a time when Henry VIII was determined to establish his sovereignty over the English 
Church. 
At heart though Henry was a religious conservative who never denied the 
possibility of some kind of temporary suffering in the afterlife. The most he did was 
demand that the name purgatory be dropped from popular usage. He did, however, 
promise his subjects clear passage to Heaven if they obe~ God's commandments and 
"lived quietly and charitably together, each one in his vocation. "37 This was a 
functional doctrine for everyone except those whose livelihoods depended on providing 
means of escape from Purgatory. Not surprisingly then, by the end of Henry's reign, 
every occupation and institution in that category was proscribed or was about to be 
made redundant. Until the end Henry sustained his campaign against anything which 
gave the pope a foothold in England. 
It was not until Edward's reign that there was actually a sustained attack on the 
doctrine of Purgatory and that only lasted for six years. By the time Mary came to the 
throne there was neither money nor energy to restore a religious system which rested on 
what had become an old fashioned way of practising religion. Mary proclaimed that 
catholic religion would be restored "as it remayned the last year of King Henry 8", and 
by that time Purgatory was not "good to think". Nevertheless, tiny pockets of 
traditionalism survived, as did books about Purgatory and that was why papist books 
were found upon search in the Winchester gaol on 11 January 1582. Included among 
these were two separately listed copies of Allen of Purgatorie.38 
37. The King's Book, SPCK, London, p.7. 
38. PRO SP 12/158, no.9. I am grateful to Dr Mary Erler for this reference. 
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APPENDIX 1 
A Catalogue of Surviving English Judgement Murals 
This catalogue is extracted from A.Caiger-Smith, English Medieval Mural Paintings, 
Clarendon Press, Oxford, 1963, pp. 129-182. 
(Chancel Arch has been abbreviated to CA) 
Christ in Majesty 
Copford, Essex, In the apse, C12th 
Kemply, Gloucestershire, chancel vault, C12th 
Canterbury Cathedral, Kent, apse of St Gabriel's Chapel, C12th 
Clayton, Sussex, CA, c1200 
Coombes, Sussex, CA, c1200 
Radnage, Buckinghamshire, E wall of chancel, C13th 
Canterbury, Kent, Hospital of St Thomas, N wall, C13th 
East Bedfont, Middlesex, N pier CA, Cl3th 
Checkendon, Oxfordshire, vault of apse, C13th 
Westminster Abbey, London, E side Chapter House, c.1340 
Houghton Conquest, Bedfordshire, CA, Cl5th 
Weighing of the Soul 
Stowell, Gloucestershire, included in Doom, N wall nave, C12th. 
Chaldon, Surrey, Ladder of Salvation, W wall nave, Cl 2th 
Clayton, Sussex, Complex Last Judgement/weighing, N & S walls of nave, c1200 
Harden, Sussex, included in Doom W wall nave, Cl 2th 
Ashampstead, Berkshire, part Doom, E wall transept, Cl3th 
Tarrant Crawford, Dorset, N wall nave, remains C14th 
Bishopsbourne, Kent, over N arcade of nave, Cl 4th 
Lenham, Kent, S wall of nave, C14th 
Pickworth, Lincolnshire, N wall nave, Cl4th 
Paston, Norfolk, N wall of nave, Cl 4th 
Slapton, Northamptonshire N wall nave, c 1350 
Oddington, Gloucestershire, part Doom, N wall nave, C14th 
Little Hampden, Buckinghamshire, S wall nave, (part Last Judgement) c1400 
Kempley, Gloucestershire, N wall nave, C1400 
Tower of London, in a room over main gatehouse, c 1400 
Swalcliffe, Oxfordshire, N wall nave, c1400 
Rotherfield, Sussex, CA c1400 (with Last Judgement) 
Shelton, Bedfordshire, N wall nave, C15th 
Barton, Cambridgeshire, N wall nave, early C15th 
Bartlow, Cambridgeshire, N wall nave, Cl5th 
Chippenham, Cambridgeshire, N aisle, C15th 
Linkinhorne, Cornwall, (remains), S aisle, C15th 
Corby, Lincolnshire, N aisle W wall,C15th 
Ruislip, Middlesex, E end N aisle, early C15th 
Nassington, Northamptonshire, N aisle, C15th 
Beckley, Oxfordshire, S aisle, C15th 
South Leigh, Oxfordshire, S wall nave, C15th 
Worcester, Hospital of St Wulfstan, Worcestershire, ceiling C15th. 
Last Judgements 
Stowell, Gloucestershire, N wall nave C12th 
Hardham, Sussex, W wall of nave, Cl 2th 
Plumpton, Sussex, N wall of nave, c1200 
Ashampstead, Berkshire CA C13th 
i 
ii 
Portsmouth Cathedral, Hampshire, E wall N transept C13th 
Winchester Cathedral, Hampshire, Chapel of Holy Sepulchre N transept (doom painted 
over in the Cl3th) 
Cliffe, Kent, E wall S transept C13th 
Wissington, Suffolk, W wall of nave, Cl 3th 
Patcham, Sussex, CA C13th 
Bradwell,(Coggeshall) Essex, Christ in Judgement, N wall chancel, C14th 
Oddington, Gloucestershire, N wall nave, C14th 
Flamstead, Hertfordshire, CA, C14th 
Newington, Kent, E wall N aisle, C14th 
Pickworth, Lincolnshire, CA, C14th 
Chalgrove, Oxfordshire, S wall Wend, C14th 
Kelmscot, Oxfordshire, N transept E wall, remains C14th 
North Stoke, Oxfordshire, E wall nave, C14th 
South Newington, Oxfordshire, CA, C14th 
Troston, Suffolk, CA, C14th 
Trotton, Sussex, Christ in Judgement, W wall nave, C14th 
Little Hampden, Buckinghamshire remains with a weighing of souls, S wall of nave, 
c1400 
Little Misenden, Buckinghamshire (fragments) CA, c1400 
Hoxne, Suffolk, N wall of nave, c1400 
Rotherfield, Sussex, with weighing of souls, CA, c1400 
Bedale, Yorkshire, CA C 14th 
Wymington, Bedfordshire C15th CA 
Broughton, Buckinghamshire, N wall nave, C15th 
Penn, Buckinghamshire (formerly CA) C15th 
Chesterton, Cambridgeshire, CA C15th 
Willingham, Cambridgeshire, CA C15th 
Waltham Abbey, Essex, E wall Lady Chapel, Cl 5th 
Berkley, Gloucestershire, CA, C15th 
Broughton, Huntingdonshire, CA C15th 
Lutterworth, Leicestershire, CA C15th 
Corby, Lincolnshire, CA C15th 
West Somerton, Norfolk (remains) S wall nave, C15th 
Croughton, Northamptonshire CA, Cl5th 
Great Harrowden, Northamptonshire CA Cl 5th 
Nassington, Northamptonshire CA, C15th 
Bloxham, Oxfordshire, CA (remains) Cl5th 
Combe, Oxfordshire, CA C15th 
Cropredy, Oxfordshire, CA Cl5th 
Homton, Oxfordshire, CA C15th 
North Leigh, Oxfordshire, CA Cl5th (unusual) 
Shorthampton, Oxfordshire, CA C15th 
South Leigh, Oxfordshire, CA Cl5th 
Lyddington, Rutland, CA C15th 
Bacton, Suffolk, CA C15th 
Chelsworth, Suffolk, CA C15th 
Earl Stonham, Suffolk, CA C15th 
Stanningfield, Suffolk, CA C15th 
Wenhaston, Suffolk, formerly CA, Cl 5th 
Chapel of Guild of the Holy Cross, Stratford upon Avon, Warwickshire, CA C15th 
St Thomas, Salisbury, CA C15th 
Stoke by Clare, Suffolk, E wall of N transept, C16th 
iii 
APPENDIX II 
STC Books published 1475-1499. 
This preliminary subject catalogue contains information which has been gathered from 
the Short Title Catalogue, Volumes 1-3. 
Contents 
(1) Numbers of books published by year 
(2) Preliminary subject catalogue of books 1475-1499 
(3) Percentage breakdown of all publications 
(4) Total religious printings 
(5) Percentages of religious printings 
(6) Vernacular religious books according to topics 
(1) Numbers of books published by year: 1 (1475) + 6 (1476) + 17 (1477) + 5 
(1478) + 5 (1479) + 14 (1480) + 12 (1481) + 10 (1482) + 34 (1483) + 13 (1484) + 14 
(1485) + 8 (1486) + 6 (1487) + 5 (1488) + 8 (1489) + 23 (1490) + 7 (1491) + 13 (1492) 
+ 14 (1493) + 23 (1494) + 28 (1495) + 41 (1496) + 30 (1497) + 31 (1498) + 43 (1499) = 
411 
Note: different editions of the one work are counted separately but books with 
problematic dates (annotated by an asterisk (*) in Philip Rider, "Chronological 
Catalogue", STC Volume 3, p.327) have only been entered once. 
(2) Preliminary subject catalogue of books 1475-1499 
(2.a) Latin liturgies = 70 
Breviaries: 15794, 15848, 15795, 15847.3, 15854, 15849, 15853, 15795.5, 15851, 
15856, 15797, 15799, 15800, 15801, 15801.5, 15850, 15802, 15855, 15852, 15804, 
15805 (21) 
Hours of the BVM: 15867, 15868, 15871, 15872, 15869, 15870, 15873, 15873.5, 
15874, 15875, 15876, 15877, 15878, 15879, 15880, 15881, 15881.3, 15881.5, 15882, 
15883, 15884, 15885, 15886, 15887, 15888, 15889, 15890, 15891, 15892 (29) 
Hymns: 16110, 16111, 16112, 16113, 16114 (5) 
Legenda: 16136 (1) 
Manuals: 16138 (1) 
Missals: 16164, 16165, 16166, 16167, 16168, 16169, 16170, 16171, 16172 (9) 
Ordinals: 16228 (1) 
Processionals: 16253, 16253.5, (2) 
Psalters: 16254 (1) 
(2.b) Indulgences, Licences (Latin)= 31 
14077.106 (T), .107 (T), .107C (T), .108 (T), .109 (T), .110 (Rhodes), .111 (Rhodes), 
.112 (Rhodes), .113 (Rhodes), .25G (Frat), .114 (Crusade), .115 (Crusade), .19 (BVM), 
.19A (BVM), .20 (BVM), .21 (Pieta, no text), .85 (Compostella), .86 (Compostella), .87 
(Compostella); Licences .134 (licence for absolution), .135 (licence re confessor), .136 
(licence re confessor), .137 (licence re confessor), .138 (licence re absolution), .138 
(licence re absolution), .140 (licence re confessor), .140A licence re confesor), .141 
(licence re confessor), .142 (licence re confessor), .142C (licence re confessor), .143 
(licence re confessor) 
(2.c) Indulgences English = 12 
14077.83 (Frat), .6 (Image of Pity), .7 (IoP), .8 (IoP), .9 (IoP), .10, .11, .12, .8A (IoP), 
.51 (Frat), .23B (Henry VI no text), .148. 
(2.d) Vernacular religious texts= 86 
17009, 17019,4890, 17008, 17018, 17032,5758,6473,6474,20917,3259, 14554, 
21429, 15394,21431, 789,3260, 786, 3305,20195, 12477,22905,5065, 17010, 
19212,24234,3261,3262, 14042, 15395, 790, 17020, 17032a,278, 1916, 1917,5572, 
5759, 13608.7, 19213,21334,25001,9,280,284,285,286,287, 787, 13609, 17011, 
6931, 15397, 17005, 5573, 5643, 17021, 20412, Saints' lives and legends: 17023, 
17024, 17957,24873,24874,25853, 17958, 17959,24766, 17325, 17960, 17961, 
17962,24875, 14507, 17963, 17963.5, 17964, 19812, 17539, 17965,24876, 14508, 
17966, 17966.5, 17967' 17968) 
(2.e) Latin religious = 38 
14551,21443, 158,268, 19627, 15297,258,273,922,21261, 17720,22588, 19827, 
26012, 17721, 17722, 11024, 17723,270, 17724,23939.5,277,283, 12470, 17725, 
282, 17726; including 1 latin bible section 2993, 5 Papal Bulls 14096, 14097, 14098, 
14098.5, 14099, Lyndewode's Church Laws 17103, 17103.5, 17104, 17105, 17106 
(2.f) Vernacular quasi-religious and morality texts = S 
iv 
(The Moral Proverbs of Christine STC 7273, Game of Chess STC 4921, Curia 
Sapientae STC 17015 (mistakenly attributed to Lydgate) The Knight of the Tower STC 
15296, Arms and Chivalry by Du Castel STC 7269 
(2.g) Latin scholarly, classics, secular misc = 36 
4851,21458,4850,6826,6827,6828,6829,24188.5,24189, 752, 6289,581,24190, 
24190.3,314,5293, 14621, 13922,582,4852,4853,5312, 16693,23904,23905,315, 
18361,23906,23907,24796,316,3175,23885, 1536, 15574.5,317 
(2.h) Histories, narratives = 20 
15383,9991, 13440a, 13175,4594,9992, 13438,5013,9995, 19206,9993, 15384, 
9994, 21297, 13439, 14477, 9996, 17031 (Lydgate's Story a/Thebes), 12541, 13440b 
(2.i) Vernacular secular romances, verse, satires = 24 
5082,5090,5091,3199,20919,5083,5087,5094, 12142, 175,801,20920, 1007,3124, 
5084, 19207, 20921, 176, 802, 5085, 7566, 17840.7, 22597, Chartier's Contempt for a 
Courtier's life 5057 
(2.j) "Scientific" and educational = 18 
24762, 3356.7, 4589, 4590, 4591, 12138, 24763, 385.3, 385.7, 494.8, 14078, hawking 
3308, fishing 3309, Mandeville 17246, 17247, Book of Curtesy 3303, 3304, Book of 
Curtesy 17030 
(2.k) Legal texts, statutes, year books = 38 
9513,9742,9749, 15719,9176,9731, 15720, 17102,9347,9737,9755,9264,9770, 
9771,9825, 15721,23238,9348,9332, 18385,23877.7,9349,9351a.7,9353,9354, 
9355,9784,9790,9796,9806,9812,9819, 15722,23878, 15572,9514,9515, 15576.6 
(2.1) Latin grammars, dictionaries, school texts, french grammars (3) = 33 
24865 (Fr), 23163.13, 695, 696, 7014.5, 19767.7, 7013, 696.1, 696.2, 7014, 11608a.7, 
13808, 23425, 7351, 13809, 23153.4, 23154.5, 7016, 11601, 11609, 23163.6, 23163.14, 
24867 (Fr), 23163.7, 23163.8, 24866 (Fr), 23426, 11602, 13810, 20434, 23153.5, 
23163.16, 23227 
(3) Percentage breakdown of all publications 
Liturgical 70/411 = 17 .0% Latin Indulgences and licences 31/411 = 7 .5% Vernacular 
Indulgences 12/411 = 2.9% Vernacular Religious 86/411 = 20.9% Latin Religious+ 
Papal Bulls 38/411 = 9.3% Quasi religious texts 5/411 = 1.2% Latin Scholarly 36/411 
= 8.8% Histories and Narratives 20/411 = 4.9% Vernacular Secular 24/411 = 5.8% 
Scientific 18/411 = 4.4% Legal 38/411 = 9.3% Latin Grammars 33/411 = 8.0% (Total 
of 411 printings) 
(4) Total religious printings: 237/411=57.7% 
v 
(5) Percentages of religious printings 
Liturgical 70/237 = 29.5% Latin Indulgences and licences 31/237 = 13.1 % Vernacular 
Indulgences= 12/237 5.1 % Vernacular texts 86/237 = 36.3% Latin theological, 
church law, papal bulls 38/237 = 16% 
(6) Vernacular religious books according to topics (86) 
(6.a) English Primers = 0 
(6.b) Saint's Lives and Legends= 27 
John Lydgate, The Lyf of our lady (verse) Caxton 1483 STC 17023, 1484 STC 17024; 
John Mirk, Festiualis, Caxton 1483 STC 17957, T. Rood 1486 STC 17958, Caxton 
1491STC17959, Pynson 1493 STC 17960, STC 17961, Wynkyn de Warde 1493 STC 
17962, Ravynell 1495 STC 17963, STC 17963.5, Comitis 1495 STC 17964, Wynkyn de 
Warde 1496 STC 17965, Richardi 1499 STC 17966, Pynson 1499 STC 17966.5, 
Wynkyn de Warde 1499 STC 17967, Notary 1499 STC 17968; 
Jacobus Voragine, Legenda Aura, Caxton 1483 STC 24873, STC 24874, Wynkyn de 
Worde 1493 STC 24875, 1498 STC 24876; 
Lyf of saynt Wenefryde, Caxton 1484 STC 25853; 
Raimundus de Vineis, Lyf of saint katherin of senis, Wynkyn de Worde 1492 STC 
24766; 
Lyf of seint margarete, Pynson 1493 STC 17325; 
St Jerome, Vitas patrum, Wynkyn de Worde 1495 STC 14507, 1499 STC 14508; 
The parfite lyfe (of St Petronilla), Pynson 1495 STC 19812; 
The myracles of oure blessyd Lady, Wynkyn de Worde 1496 STC 17539; 
(6.c) Death and Post Mortem Judgement= 15 
Cordyal, Caxton 1479 STC 5758, Wynkyn de Worde 1496 STC 5759; 
Guillaume de Deguileville, Pylgremage of the Sowle, Caxton 1483 STC 6473, STC 
6474; 
Reuelacion, Machlinia 1483 STC 20917; 
Jesus Christ, a book of death-bed prayers, Caxton 1484 STC 14554; 
Ars Moriendi, Caxton 1490 STC 789, 1491 STC 786, Pynson 1495 STC 790, Wynkyn 
de Worde 1497 STC 787; 
Guido, Ghost of Guy, Pynson 1492 STC 12477; 
Medytacons of Saynt Bernarde, Wynkyn de Worde 1496 STC 1916, STC 1917; 
Doctrynalle of Dethe, Wynkyn de Worde 1498 STC 6931; 
Contemplation of Sinners, Wynkyn de Worde 1499 STC 5643; 
(6.d) Devout/ Religious Rules = 8 
Walter Hylton, Scala Perfectionis, Wynkyn de Worde 1494 STC 14042; 
John Alcock, Mons Perfectionis (an exhortation to religious sisters), Wynkyn de Worde 
1496 STC 278, 1497 STC 279, Pynson 1497 STC 280; 
John Alcock, Spousage of a Virgin to Chryste (an exhortation to religious sisters), 
Wynkyn de Worde 1497 STC 286, STC 287; 
Abbaye of the holy Ghost (for lay people who wished to live a spiritual life), Wynkyn de 
Worde 1496 STC 13608.7, 1497 STC 13609; 
(6.e) Life of Christ = 4 
Bonaventure, Speculum uitae Christi, Caxton 1484 STC 3259, 1490 STC 3260, 
Wynkyn de Worde 1494 STC 3261, Pynson 1494 STC 3262; 
(6.t) Pastoral = 13 
The Boke named the royal!, Caxton 1485 STC 21429; 
Jacques Legrand, Book of Good Manners Caxton 1487 STC 15394, Pynson 1494 STC 
15395, Wynkyn de Worde 1498 STC 15397; 
Guy de Roye, Doctrinal of Sapyence, Caxton 1489 STC 21431; 
The Book of Divers Ghostly Matters, Caxton 1491 STC 3305; 
The Chastysing of goddes Chyldern, Wynkyn de Worde 1493 STC 5065; 
Henry Parker, Diues and Pauper, Pynson 1493 STC 19212, Wynkyn de Worde 1496 
STC 19213; 
Tretyse of Loue, Wynkyn de Worde 1493 STC 24234; 
vi 
Rote or myrour of consolacyon, Wynkyn de Worde 1496 STC 21334, 1499 STC 21335; 
The xii profytes of tribulacyon, Wynkyn de Worde 1499 STC 20412; 
(6.g) Catechetical = 0 
(6.h) Religious Verse and Narrative= 14 
Solomon, a dialogue of sayings and proverbs, Antwerp 1493 STC 22905; 
The Thre Kynges of Coleyn, Wynkyn de Worde 1496 STC 5572, 1499 STC 5573; 
John Lydgate, The chorle and the birde, Caxton 1476 STC 17009, 1477 STC 17008, 
Pynson 1493 STC 17010, Wynkyn de Worde 1497 STC 17011; 
John Lydgate, The hors the shepe & the goos Caxton 1476 STC 17019, 1477 STC 
17018, Wynkyn de Worde 1495 STC 17020, 1499 STC 17021; 
John Lydgate, The temple of glas Caxton 1477 STC 17032; Wynkyn de Worde 1495 
STC 17032a; 
John Lydgate, The assembly of the gods, Wynkyn de Worde 1498 STC 17005; 
(6.i) Printed Sermons= 0 
(6.j) Prayers= 1 
The Fifteen Oes (devotions to Jesus Christ), Caxton 1491 STC 20195; 
(6.k) Bible commentary= 2 
John Alcock, Sermon on Luke viii, Wynkyn de Worde 1497 STC 284, STC 285; 
(6.1) Religious Controversy = 0 
(6.m) Miscellaneous= 2 
Advertisement for missal, Caxton, 1477 STC 4890; 
Foundation of chapel at Walsingham, Pynson 1496 STC 2500 I. 
vii 
APPENDIX Ill 
STC Books published 1500 - 1519 
Contents 
(1) Numbers of books published by year 
(2) Preliminary subject catalogue of books 1500-1519 
(3) Percentage breakdown of all publications 
(4) Total religious printings 
(5) Percentages of religious printings 
(6) Vernacular religious books according to topics 
(1) Numbers of books published by year: 52 (1500) + 18 (1501) + 34 (1502) + 28 
(1503) + 21 (1504) + 64 (1505) + 38 (1506) + 32 (1507) + 62 (1508) + 59 (1509) + 106 
(1510) + 42 (1511) + 40 (1512) + 33 (1513) + 34 (1514) + 77 (1515) + 50 (1516) + 67 
(1517) 69 (1518) + 54 (1519) = 980 
(Totals 1500-1509 = 408 1510-1519 = 572) 
Note: different editions of the one work are counted separately but books with 
problematic dates (annotated by an asterisk (*) in Philip Rider, "Chronological 
Catalogue", STC Volume 3, p.327) have only been entered once. 
(2.a) Latin Liturgies = 76+81 = 157 
Antiphoners: (0) 15790 (1) 
Breviaries: 15805.1, 15793, 15805.2, 15805.4, 15805.5, 15805.7, 15805.9, 15806, 
15806a, 15807, 15857, 15791, 15808(13) 15809, 15809.5, 15861, 15810, 15861.3, 
15811, 15811.5, 15812, 15813, 15814, 15815, 15816 (12) 
Diurnal: (0) 15861.7 (1) 
Graduals: (0) 15862 (1) 
Hours of the BVM: 15893, 15894, 15895, 15895.5, 15896, 15897, 15898, 15899, 
15900, 15901, 15901.5, 15902, 15903, 15904, 15904.5, 15905, 15908 (17) 15908.5, 
15909, 15910.5, 15911, 16101.8, 16102, 15912, 15913, 15913.5, 15914, 15915, 15916, 
15917, 15918, 15919, 15920, 16102.5, 15921, 16103, 16104, 15922, 15923, 15924, 
16128.2 (24) 
Hymns: 16116, 16116a, 16116a.5, 16117, 16117.5, 16118, 16119, 16119.5, 16120, 
16121, 16121a(ll) 16122, 16123, 16123a, 16124, 16125, 16126, 16127, 16128,(with 
music) 16135, 16129, 16129.3 (11) 
Legenda: 16137 (1) (0) 
Manuals: 16139, 16139.5, 16140, 16140.3, 16140.5, 16160 (6) 16140.7, 16141, 
16141.5, 16142 (4) 
Missals: 16172.5, 16173, 16174, 16175, 16176, 16163, 16175, 16177, 16178, 16179, 
16180, 16181, 16182, 16182a, 16182a.5, 16183, 16184, 16185, 16186, 16220(20) 
16187, 16188, 16188.5, 16189, 16190, 16191, 16193, 16194, 16195, 16195.5, 16196, 
16197, 16221, 16222, 16198, 16199, 16200, 16201, 16201.3, 16201.7 (20) 
Ordinals: 16232.4 (1) (0) 
Processionals: 16232.6, 16232.8, 16233 (3) 16250.5, 16234, 16235 (3) 
Psalters: 16255, 16256, 16257, 16258 (4) 16258.7, 16259, 16259.3, (of the BVM) 
17543 (4) 
(2.b) Latin Indulgences= 47 
STC 14077.100 (Rome Jubilee), .115A (Frat, captives), .27 (Frat), .28 (Frat), .62 (Frat), 
.81 (Frat), .29 (Frat), .63 (Frat), .44 (Frat), .103B, .104, .104A, .104B, .105, .105A, 
.105B, .105C, Latin Licences .144 (re confessor), .145 (re confessor) (To 1509 total= 
19) .18 (Judgement), .30 (Frat), .61 (Frat), .24 (Frat), .550 (Frat), .60 (hospital Henry 
VII), .118 (captives), .119 (captives), .120 (captives), .121 (captives), ,121A (captives), 
.52 (Frat), .56 (Frat), .82 (Frat), .25 (Frat), .1 (certificate of confession), .5 (certificate of 
confession), .101 (St Peter's), .3, .4, .91 (Frat), .92 (Frat), .31 (Frat), .93 (Frat), .94 
(Frat), .50 (Frat), .53 (Frat), 84A (Frat); including 2 Total from 1510-1519 = 28 
viii 
(2.c) Vernacular Indulgences= 44 
STC 14077.13 (Image of Pity), .14 (loP), .16 (loP), .22 (IoP), .88 (probably 
Compostella), .89 (probably Compostella), .14A (loP), .15 (loP), .153 (building), 
25071.5, (Total to 1509 = 10) .38 (Frat), .41 (Frat), .49 (hospital), .23 (St Anne, St 
George), .116 (ransom, captives of Saracens), .117 (captives), .36 (Bosworth), .37 
(Bosworth), .129 (ransom), .130 (ransom), .117 A (captives), .117B (captives), .70 
(Frat), .71 (Frat), .35 (Frat privileges), .57 (Frat), .60A (Frat), .124 (ransom), .125 
(ransom), .125A (ransom), .127 (ransom), .102 (St Peter's), .58 (Frat), .126 (ransom), 
.131 (ransom), .132 (ransom), .103 (St Peter's), .103A (St Peter's), .42, .43, .55A (Frat 
benefits), .83 (Frat), .133 (ransom), .48 (forgery) (Total 1510-1519 = 34) 
(2.d) Vernacular Religious Texts= 134 
STC 1978, 13610, 14081, 14546, 15396, 17006, 17007, 17022, 17033, 17037,24224, 
281, 14924, 17037.5, 285.5, 5198, 791, 14556.5, 17033.3, 22407, 23954.7, 23955, 792, 
793.3, 3295, 3296, 17007.5, 788, 3263, 5199, 6033.5, 6894.5, 17033.7, 21259, 22408, 
3263.5,6034, 14043, 15398, 18565,21430,21430a, 10902, 14557, 19917.5,20875.5, 
3359, 10891, 10900, 10901, 10903, 10903a, 10904, 12943, 12943.5, 14546.3, 17537, 
18566, Saints' Lives and Legends: STC 2466.3, 12351.5, 24880.5, 772, 17969, 
24877, 4813.6, 4602, 17970, 24878.3, 24878.5, 17971, 24541.3, (Total to 1509 = 71) 
1510-1519: 922.2, 10905, 14323, 14323.3, 14505.5, 19596, 19918, 20034, 20881.3, 
22409.3, 23876, 12549, 18567, 21336, 22409.5, 18567a, 6035, 6035.5, 22557, 6933.5, 
10604, 12973.5, 14082, 17568.5, 20881.7, 10627.5, 22409, 1859, 3264, 12949, 
17979.5,22409.7,22558,23957,23958, 10628, 17557, 18568,22410,23956,4815, 
5609, 5609.5, 10629, 14043.5, 20876, 21260, 17012, 17016, 17026; Saints' Lives and 
Legends: 17970.5, 17971.5, 17973,24879, 14806, 17540,3270, 12352, 17972, 
22992.1, 4601, 1375, 17973.5 (Total from 1510-1519 = 63) 
(2.e) Latin Religious = 61 
STC 12471, 17107, 17727, 21798, 12472, 17728, 23243, 23940, 17108, 17728.3, 
1967.3, 17109, 17109.3, 18846, 23940.3, 12351, 12412.5, 12473, 12474, 17109.7, 
17728.5, 23940.7, 23940a, 954.5, 1497, 12475, 12513, 21800, 23941, (Total to 1509 = 
29) 268.3, 270.5, 4115, 13226, 17806, 21789.1, 21799.6, 23030.7, 3269.5, 3273, 
21799.8, 5545, 25585, 25947.7, 14789, 22580, 20079, 268.7, 271, 18571.5, 20080, 
21799.4, 23943, 12512.5, 17498, 20081, 12475.5, 16797, 1833.5, 19081a, 24320, 
Lyndewood 17110 (Total from 1510-1519 = 31) 
(2.f) Vernacular quasi-religious, morality texts, books of manners = 18 
Robert the Devil 21070, 21071.5, 21071, Gringore's Castle of Labour 12379, 12380, 
12381, 12381.4, 15 Joys of Marriage 15257.5, 15258, Brant's Ship of Fools 3545, 3547, 
3547a, Lydgate, Gouernaunce of Kynges 17017, Of Evil Tongues 24115.5, The Church 
of the Evil Men and Women 1966, Harrington's Commendation of Matrimony 12798.5, 
12798.7 (1500-1509 = 8 1510-1519 = 9) 
(2.g) Latin Scholarly, classics, secular= 59 
STC 317.5, 15576.7, 15575.5, 168, 15573, 169, 319, 18362, 23885.3, 252, 319.3, 
13432, 15579.3, 15579.4, 17181.5, 18872 (science), 23907.3, 22270.5, 15579.5, 253, 
4839.4, 16899, 18873.3 (science), 12512, (Total to 1509 = 24) 254, 14116, 15576, 
15576.8, 15579.6, 17853, 23885.5, 23907.7, 735.7, 4839.7, 15577, 24813, 254.3, 319.5, 
1703, 4840, 20060, 169.5, 4841, 319.7, 320.5, 4841.3, 15579.8, 19969.8, 24787, 170, 
320, 4122, 18833, 4123, 5607, 6458, 15578, 5613, 10450.6 (Total to 1519 = 35) 
(2.h) Histories, narratives, biographies, current events, epitaphs= 44 
STC 4814, 12540, 9997, 15376, 21286.2, 15377, 9998, 11721, 3945.5, 18779, 11721.5, 
21298,3307,4659, 7502.5, 12413, 12948, 12953, 13075, 13075.5, 17558,20107, 
21007, (Total to 1509 = 23) 708.5, 9999, 14518, 19897.7, 20107.5, 21286.3, 24571.3, 
20108, 14691, 5579, 11088.5, 14517, 24814, 10000, 10000.5, 21286.5, 10659, 5405, 
9983.3, 11721.7, 18808 (Total to 1519 = 21) 
lX 
(2.i) Vernacular secular, romances, verse, satires= 79 
STC 177, 177.3, 1987, 1987.5, 5089, 7541, 13688, 1988, 24301.5, 12945, 1008, 1805.7, 
5728, 19207a, 19208, 22653.5, 24133, 13689, 13689.3, 20921.5, 3543, 7350, 13685.5, 
5060.5, 7247, 7248, 7249, 7542, 11984, 13148, 13166, 13594, 17014.3, 12946, 19305, 
(Total to 1509 = 35) 1009.5, 1988.2, 7680.5, 12091, 13689.5, 14522, 14648, 15345, 
17841, 22597.5, 22653.7, 24133.5, 24240, 5574, 6573, 6470, 7571, 11562.5, 17778, 
11562.7, 18934, 22593, 1988.4, 12942.5, 13690, 13998.5, 14039, 14649, 23013, 
25707.5,6915, 18091,5095, 1136la, 1385,5456,5728.5, 11361, 17242, 18476,24828, 
5456.3, 10563, 15084 (Total to 1519 = 44) 
(2.j) "Scientific" and educational (almanacks, health, geography)= 29 
STC 386, 3297, 494.9, 494.10, 20439.3, 17249, 5952.5, 12139, 504, 387, 3289, 25007, 
4592, (Total to 1509 = 13) 3297.5, 17249.5, 18873.5 (L), 18873.7 (L), 4592.5, 18874 
(L), 3290, 470.2, 18874.5 (L), 470.3, 470.4, 3309.5, 5953, 18875 (L), 20824.5; 
Lydgate's Stans Puer ad Mensam 17030.5 (Total to 1519 = 16) 
(2.k) Legal texts, Statutes, Yearbooks = 113 
STC 9352, 9265, 9650, 9691, 9836, 18386, 7705.7, 9355.5, 9603, 9784.4, 9790.4, 
9796.5, 9806.4, 9812.5, 9819.5, 15722.5, 782, 9691.5, 7760.4, 7760.6, 9357, 7705.8, 
7761,9337,9837, 1462,9357.4, 14863, 18387,9351,9889, 7706,9351a,9357.7,9266, 
9928.5, 7761.3, 7761.7, 7762, 7762.3, 9895, (Total to 1509 = 41) 9357.8, 9357.9, 
9612, 9613a, 9615.7, 9631, 9732, 9744, 9771.5, 9779, 9912.5, 14864, 15723, 7762.5, 
8448,9586,9588,9611,9613,9710,9716,23878.5, 7763, 7764,9358,9358.3,9361, 
9361.4, 9333, 7706.5, 7765, 9362.3A, 9267, 9599, 7766, 7767, 9351a.4, 9362.3, 9362.4, 
14864.5, 14865, 23879, 7767.5, 9362.6, 9362.8, 9558, 9913, 10954, 15724, 20894.4, 
7768,9517.5,9358.5,9555,9590,9591,9592,9593,9594,9597,9624,9832, 10955, 
9553, 9596, 9651, 18388, 9515.5, 9268, 9598, 18362.5, 20894.7 (Total to 1519 = 72) 
(2.1) Latin Grammars = 195 
STC 7017, 11610, 11611, 13829, 20878, 23163.9, 23163.11, 11603, 11612, 11613, 
23427.3, 7016.2, 11604, 14079, 13829.5, 23153.6, 23427.7, 696.3, 1186.3, 7016.3, 
11604.5, 11605, 11614, 13603.7, 23139.5, 23140, 23154.7, 23155.4, 23155.6, 
23163.17, 23177.5, 23427a, 1380.5, 13829.7, 7018, 11605.5, 11614.5, 13606.5, 
23140.5, 23164.2, 696.4, 7016.4, 7016.5, 11606, 13604, 13829.9, 20435, 23163.4, 
23164.4, 11615, 13830, 13830.3, 13830.7, 23153.7, 23153.8, 23155.8, 23155.9, 23164, 
23195.5, (Total to 1509 = 59) 696.5, 11606.5, 11615.5, 13605, 13606, 20436, 23142, 
23143, 23143.5, 23153.9, 23155, 23156, 23164.1, 23164.6, 23178, 23178.3, 13606.3, 
13831, 23164.8, 23178.7, 23427a.3, 25479, 25443.4, 15635, 19767.3, 20437, 25479.2, 
25509.3, 25443.6, 25541, 15601.3, 23153.10, 23165.5, 23179, 25459.2, 25459.3, 
25509.5, 25443.8, 11607, 11608, 11616, 13832, 23166, 23179.5, 23427a.7, 25459.4, 
25496.3, 7018.5, 7018.7, 23147.2, 23155.2, 23166.5, 23168.5, 23180.3, 23196, 23428, 
25459.5, 25479.3, 25496.5, 25509.7, 25525.3, 25525.5, 25526, 7016.7, 13833, 15609.3, 
20438, 23428a, 23428a.5, 25459.6, 25459.8, 25479.5, 25496.7, 25498, 25510, 25511, 
25444, 25541.5, 25542, 696.7, 7016.9, 11608a, 11616a, 13833.5, 23147.4, 23157, 
23180.5, 23196.2, 25459.9, 25479.6, 25479.8, 25498.3, 25511.5, 25525.7, 25526.5, 
25527, 25527.2, 25527.3, 25444.5, 25445, 25543, 11608a.3, 11617, 13834, 20878.5, 
23154, 23159.5, 23167.3, 23196.4, 23429, 25459.11, 25460, 25479.9, 25479.11, 
25498.7, 25527.5, 25527.8, 25545, 25545.3 '25545.5, 13811, 23147.6, 23154.3, 
23159a, 23167.5, 23181, 23196.6, 23196.8, 25461, 25461.5, 25499, 25512, 25514, 
25528, 25446, 25540.5, 25546) (Total to 1519 = 136) 
(3) Percentage breakdown of all publications 
Liturgical 157/980 = 16% Latin Indulgences and licences 47/980 = 4.8% Vernacular 
indulgences 44/980 = 4.5% Vernacular Religious 134/980 = 13.7% Latin Religious 
61/980 = 6.2% Quasi-religious/moral texts 18/980 = 1.8% Latin scholarly 59/980 = 
6% Histories and Narratives 44/980 = 4.5% Vernacular secular 79/980 = 8.1 % 
Scientific 29/980 = 3% Legal 113/980 = 11.5% Latin Grammars 195/980 = 19.9% 
(4) Total religious printings= 443/980 = 45.2% 
x 
(5) Percentages of religious printings 
Liturgical 157 /443 = 35.4% Latin Indulgences and licences 47 /443 = 10.6% 
Vernacular Indulgences 44/443 = 9.9% Vernacular Religious 134/443 = 30.3% Latin 
theological 61/445 = 13.8% 
(6) Vernacular religious books according to topics= 134 
(6.a) English Primers= 0 
(6.b) Saints' Lives= 26 
*Raimundus de Vineis, Lyf of saint katherin of senis (Sienna), Wynkyn de Worde 1500 
STC 24766.3; 
Gregory 1, Lyfe of S.Gregory's mother, Pynson 1501 STC 12351.5, Wynkyn de Worde 
1515 STC 12352; 
*Jacobus Voragine, Legenda Aura, Wynkyn de Worde 1501 STC 24880.5, Notary 1503 
STC 24877, Wynkyn de Worde 1507 STC 24878.3, STC 24878.5, 1512 STC 24879; 
Lyf of Saint Armigilius, Pynson 1502 STC 772; 
*John Mirk, Festiualis, Pynson 1502 STC 17969, 1510 STC 17970.5, Notary 1506 STC 
17970, Wynkyn de Worde 1508 STC 17971, 1511STC17971.5, 1515 STC 17972, 
1519 STC 17973.5, Faques 1512 STC 17973; 
The lyfe of saynt Catharine (of Alexandria), Pynson 1505 STC 4813.6; 
John Capgrave, Newe legende of Englande, Pynson 1506 STC 4602, Wynkyn de Worde 
1516 STC 4601; 
Lyf of Saynt Vrsula, Wynkyn de Worde 1509 STC 24541.3; 
Joseph of Arimathea, Wynkyn de Wordde 1511STC14806; 
*The miracles of oure blessyd Lady, Wynkyn de Worde 1514 STC 17540; 
Bonaventura, The Lyfe of seynt Frauncis, Pynson 1515 STC 3270; 
Baptista Spagnuoli, The lyfe of the glorious martyr saynt George, Pynson 1515, STC 
22992.1; 
The lyfe of Saynt Barbara, Notary 1518 STC 1375; 
(6.c) Death and Post Mortem Judgement= 17 
*Art of Dying, Verard Paris 1503 STC 791, Wynkyn de Worde 1505 STC 792, 1506 
STC 788; 
Thomas Betson, Treatyse to dyspose men to be vertuously occupyed, Wynkyn de Worde 
1500 STC 1978; 
xv tokens afore y- dredfull daye of iugement (extract from and usually included with the 
Ars Moriendi) Antwerp 1505 STC 793.3; 
The Dyenge Creature, Wynkyn de Worde 1506 STC 6033.5, 1507 STC 6034, Wynkyn 
de Worde 1514 STC 6035, STC 6035.5; 
Nycodemus gospel/, Notary 1507 STC 18565, Wynkyn de Worde 1509 STC 18566, 
1511STC18567, 1512 STC 18567a, 1518 STC 18568; 
Pilgrimage of Man, Pynson 1508 STC 19917.5, Faques 1510 STC 19918; 
Everyman, Pynson 1515 STC 10604; 
(6.d) Devout/ Religious Rules= 17 
*Abbaye of the holy Ghost, Wynkyn de Worde 1500 STC 13610; 
*John Alcock, Mons Perfectionis, Wynkyn de Worde 1501 STC 281; 
Bake of Margarie Kempe, Wynkyn de Worde 1501STC14924; 
Thomas a Kempis, Imytacion a.followynge the blessed lyfe of oure Sauyoure criste, 
Pynson 1503 STC 23954.7, 1504 STC 23955, 1517 STC 23957, STC 23958, Wynkyn 
de Worde 1519 STC 23956; 
Richard Rolle, Contemplacyons, Wynkyn de Worde 1506 STC 21259, 1519 STC 
21260; 
*Walter Hylton, Scala Perfectionis, Notary 1507 STC 14043, Wynkyn de Worde 1519 
STC 14043.5; 
St Augustine's Rule, Wynkyn de Worde 1510 STC 922.2; 
The rewle of syant Jherome, Pynson 1510 STC 14505.5; 
Rule of the order of penytentes, Wynkyn de Worde 1510 STC 19596; 
Rule of seynt Benet (translated Richard Fox), Pynson 1517 STC 1859; 
Catherine of Sienna, Orchard of Syon, Wynkyn de Worde 1519 STC 4815; 
(6.e) Life of Christ= 10 
xi 
Medytatyon of the shedynge of the blood of our Larde Jhesu Cryste, Wynkyn de Worde 
1500 STC 14546, Antwerp 1503 STC 14556.5; 
The Passion of our lord Verard Paris 1508 STC 14557; 
The vii shedynges of the blade of Ihesu cryste, Wynkyn de Worde 1509 STC 14546.3; 
*Bonaventure, Life of Christ, Pynson 1506 STC 3263, Wynkyn de Worde 1507 STC 
3263.5, 1517 STC 3264; 
Complaynte of the louer ofCryste, Wynkyn de Worde 1515 STC 17568.5; 
Simon Appleby, Fruyte of Redempcyon, Wynkyn de Worde 1514 STC 22557, 1517 
STC 22558; 
(6.0 Pastoral= 34 
John Lydgate, Vertue of ye Masse, Wynkyn de Worde 1501 STC 17037.5; 
*Jacques Legrand, Boke of Good Maners, Pynson 1500 STC 15396, Wynkyn de Worde 
1507 STC 15398; 
Treatise how every man & woman ought to fast on ye wednesday, Wynkyn de Worde 
1500 STC 24224; 
Kalendar of Shepherds, Verard Paris 1503 STC 22407, Pynson 1506 STC 22408, 1510 
STC 22409.3, 1517 STC 22409.7, Wynkyn de Worde 1511STC22409.5, 1516 STC 
22409, Notary 1518 STC 22410; 
Boke ofComforte agaynste all tribulacyons, Wynkyn de Worde 1505 STC 3295, 
Pynson 1505 STC 3296; 
Dionysius, The mirroure of go/de for the synfull soule, Pynson 1506 STC 6894.5; 
*Bake named the royalle, Wynkyn de Worde 1507 STC 21430, STC 21430a; 
Remedy ayenst the troubles of temptacyons, Wynkyn de Worde 1508 STC 20875.5, 
1519 STC 20876; 
Stephen Hawes, The conuercyon of swerers, Wynkyn de Worde 1509 STC 12943, STC 
12943.5, 1517 STC 12949; 
Lamentacyon of our Lady, Wynkyn de Worde 1509 STC 17537; 
The Floure of the Commaundementes of God, Wynkyn de Worde 1510 STC 23876; 
*The Rote or myrour of consolacyon, Wynkyn de Worde 1511 STC 21336; 
Complaynt of the soule, Wynkyn de Worde 1519 STC 5609, STC 5609.5; 
Confession 
John Fisher, The Fruytfull saynges of Dauyd, Wynkyn de Worde 1508 STC 10902, STC 
10903, STC 10903a, 1509 STC 10904, Pynson 1510 STC 10905; 
Remors of conscyence Wynkyn de Worde 1510 STC 20881.3, 1515 STC 20881.7; 
Myrour of conscyence, Mylner 1517 STC 17979.5; 
(6.g) Catechetical = 7 
Ordynarye ofCrystyanyte, Wynkyn de Worde 1502 STC 5198, 1506 STC 5199; 
The articles of ourefayth, Pynson 1509 STC 3359; 
Doctrinal for Simple People, 1515 STC 6933.5; 
Exoneratorium Curatorum, Wynkyn de Worde 1516 STC 10627.5, 1518 STC 10628, 
Notary 1519 STC 10629; 
(6.h) Religious Verse and Narrative= 14 
A lytell geste how the Plowman lerned his paternoster, Wynkyn de Worde, 1510 STC 
20034; 
Mary of Nimeguen, (story of a woman and the devil), Antwerp 1518 STC 17557; 
Richard Guylforde, Pylgrymage to .. .Jherusalem, Pynson 1511 STC 12549; 
John Lydgate, The assembly of the gods, Wynkyn de Worde 1500 STC 17006, STC 
17007, Pynson 1505 STC 17007.5; 
John Lydgate, The hors the shepe & the goos, Wynkyn de Worde 1500 STC 17022; 
John Lydgate, The temple of glas, Wynkyn de Worde 1500 STC 17033, 1507 STC 
17033.7, Pynson 1503 STC 17033.3; 
John Lydgate, Verses on the seven virtues London 1500 STC 17037; 
John Lydgate, The chorle and the birde, Wynkyn de Worde 1510 STC 17012; 
John Lydgate, The courte ofsapyence, Wynkyn de Worde 1510 STC 17016; 
John Lydgate, The prouerbs of Lydgate, Wynkyn de Worde 1510 STC 17026; 
(6.i) Printed Sermons= 3 
xii 
John Fisher, Moneth mynde of Margarete, countesse of Rychmonde, Wynkyn de Worde 
1509 STC 10891; 
John Fisher, Sermon before the body of Henry VII, Wynkyn de Worde 1509 STC 10900, 
STC 10901; 
(6.j) Prayers= 0 
(6.k) Biblical texts, stories, commentaries = 3 
John Alcock, Sermon on Luke 8, Wynkyn de Worde 1502 STC 285.5; 
*Jacob the Patriarch, Wynkyn de Worde 1510 STC 14323, STC 14323.3; 
(6.1) Religious Controversy= 0 
(6.m) Miscellaneous= 3 
Information for Holy Land Pilgrims, Wynkyn de Worde 1500 STC 14081, 1515 STC 
14082; 
Information about blood of Hayles, Pynson 1515 STC 12973.5. 
xiii 
APPENDIX IV 
STC Books published 1520 - 1529 
(1) Numbers of books published by year 
(2) Preliminary subject catalogue of books 1520-1529 
(3) Percentage breakdown of all publications 
(4) Total religious printings 
(5) Percentages of religious printings 
(6) Vernacular religious books according to topics 
(1) Numbers of books published by year: 110 (1520) + 78 (1521) + 52 (1522) + 
58 (1523) + 42 (1524) + 108 (1525) + 84 (1526) + 90 (1527) + 97 (1528) + 72 (1529) = 
791 
(2) Preliminary subject catalogue of books 1520-1529 
(2.a) Latin Liturgies = 99 
Antiphoners: 15790a (1) 
Breviaries:15791.5, 15817, 15818, 15818.5, 15819, 15820, 15821, 15821a, 15822, 
15858, 15792, 15822a, 15823, 15824, 15826 (15) 
Diurnal:15861.8 (1) 
Graduals:15863, 15864 (2) 
Hours of the BVM:15925, 15926, 15926.5, 15928, 15929, 16104.5, 15930, 15931, 
15932, 15932.5, 15933, 15934, 15935, 15937, 15938, 15938.5, 15941, 15936, 15939, 
15940, 15943, 15944, 15945, 19546, 15946.5, 15948, 15949, 15950, 15951, 15952, 
15953, 15953.5, 15954, 15955, 15956, 15957, 15958, 15959, 15961, 15961.3, 15961.5 
(41) 
Hymns:16128.3, 16128.5 Hymns with music: 16130, 16131, 16131.5 (5) 
Manuals:16143, 16144, 16145, 16146, 16147, 16148, 16148.2 (7) 
Missals:16202, 16202.5, 16224.5, 16203, 16204, 16204.5, 16205, 16205.3, 16205.5, 
16206, 16207, 16208, 16209, 16210(14) 
Processionals:16236, 16236.3, 16236.5c, 16236.6c, 16236.7, 16237 (6) 
Psalters:16259.5, 16259.7, 16260, 16260.5, 16261, 16262, 16263 (7) 
(2.b) Latin Indulgences= 27 
STC 14077.95 (Frat), .96 (Frat), .97 (Frat), .67A (Frat), .68A (Frat), .84 (Frat), .154 
(Frat), .32 (Frat), .65 (Frat), .66 (Frat), .33 (Frat), .39 (Monastery Holy Cross), .40 (Holy 
Cross), .74 (Frat), .2 (Certificate of confession), .75 (Frat), .82G (Frat), lOlA (Austin 
Friars), lOlB (Austin Friars), .80 (Frat), .121B (ransom), .79 (Frat), .121C (ransom), .54 
(Frat), .55 (Frat), .76 (Frat), .122 (ransom) 
(2.c) Vernacular Indulgences= 22 
STC 14077.90 (Mt Sinai), .90a (Mt Sinai), .98 (benefits), .99 (benefits), .26 (Frat), .45 
(St Peter and Paul), .59 (Frat), .72 (Frat), .73 (Frat), .23A (Saint Cornelius), .149 
(Stations of Rome), .150 (Stations of Rome), .67, .llC (Image of Pity), .59G (Frat), 
.151, .152, .68 (building), .llA (IoP), .17 (IoP), .17A (IoP), .146 (Henry VIII) 
(2.d) Vernacular religious texts= 109 
STC 6833, 10630, 10631, 14323.5, 14547.5, 14894.5, 17027, 17035, 17038, 17568, 
19795,21310.5,965,3288,5204,6834, 10631.5, 10894, 14558,20972,23877,6895, 
6896, 10894.5, 14324, 14552, 15206,23707,6835, 14550, 14083,670,922.3, 1967, 
1918,2823,3266, 10632, 10906, 14044, 17544,20876.5,21471.5,2824,3277,5575, 
6897, 6897.5, 10474, 10477, 10604.5, 10892, 10892.4, 24438, 922.4, 966, 3274.5, 
6836, 10892.7, 10895, 13086, 24223.3, 1462.7, 5204.3, 10606, 13086.5, 13087, 22411, 
23960,24446,24454,24455.5,25421.2,862,967, 1462.3,3036,5136,6933, 10493, 
10883, 10907, 11394, 14563, 17007a, 17034, 18084, 18092, 18093, 18569,20196, 
22141, 22899, 24856, 24856.5, Saints' Lives and Legends= 14 1375.5, 10435, 
14807,23954,23954.3,3506,3600,24879.5,3507, 18528, 18528.5, 17532,24880, 
17974 
(2.e) Latin Religious= 42 
xiv 
STC 10450.2, 10450.3, 10450.7, 18088, 19816, 1242, 4082, 10898, 13078, 13083, 
18292.7, 18324.5, 13079, 15118, 24319, 17499, 18088.5, 18089, 20140, 20453.5, 
22978, 24728, 24729, 13828.2, 15634, 19816.5, 25947.3, 13084, 13084.5, 19082, 
22979, 13085, 16790, 16791, 16793, 16793.5, 17499.5, 18293, 24323.5, Lyndewode's 
Church Laws 17111, 17111.5, 17112 
(2.f) Vernacular quasi-religious and morality texts= 14 
STC 17242.5 secularised morality, 19303.7, 19305.3, 7270, 7271, 19305.5, 7260, 
10608, 4186, Legrand 15399, 12382, 12799, 12800, 14109.5 
(2.g) Latin Scholarly = 34 
STC 170.3, 699, 5639, 5311, 6279, 10496, 11536, 13807, 16896, 11531.5, 11532, 
11534, 11719, 20398.3, 24814.5, 11533, 11535, 15576.4, 177.7, 254.7, 4841.5, 6780.5, 
15578.3, 15578.5, 24827.5, 18833a, 10478.7, 15574, 814, 10471.4, 16891, 24944, 
23908,24815 
(2.h) Histories, biographies, current affairs= 16 
STC 10001, 21626, 31231, 11396, 15050, 24334, 538.5, 11397, 11397a, 19898, 
21286.7,21627, 13440, 10002, 14519,21008 
(2.i) Vernacular secular romances, classical, satires = 48 
STC 12046, 13256, 20722, 23102, 23111.5, 23894, 24241, 1384b, 22611.5, 24242, 
24242.3, 5732.5, 7571.5, 1383.5, 13686, 22610, 321, 1696, 3184.5, 3200, 5091.5, 7681, 
14109,20700.3,20721,20723,20921a,22869.7,5086,5088,5096,23664,3176,5733, 
10838.7, 14649.5, 22611, 5631, 6445, 6830, 7542.5, 11691a.3, 20058.5, 22604, 22609, 
193, 803, 17841.3 
(2.j) Vernacular "scientific", instructional, geography= 42 
STC 406.7, 470.5, 470.6, 4593, 7677, 24591, 388, 389, 25982, 389.3, 389.7, 10994, 
11005, 470.8, 470.8B, 390, 13175.1, 13434, 20439, 22153, 11006, 13175.2, 13176, 
22153a,24199, 13435, 13837.5, 14836, 14836.3,24764, 768, 770,3361, 11550.6, 
13436, 21596, 470.9, 13177, 13177.5; Lydgate Stans Puer 17030.7, Sulpitius 23429a, 
The Four Cardinal Virtues 17241 (grammar, alphabet etc) 
(2.k) Legal texts, statutes and yearbooks = 138 
STC 7707, 7769.2, 9362 .5, 9362.7, 9576, 9595, 23879.5, 7709, 7725.9, 9516, 9518.7, 
9358.7, 9883, 14866, 14867, 15580, 15580.5, 7769.4, 9361.3, 15725.5, 7709.5, 7726, 
9362.9, 9806.7, 9820, 10949, 15581, 15759.5, 20701, 20896, 23879.7, 9784.7, 9790.7, 
9797, 9831, 783, 812, 7709.7, 7713.7, 7726.7, 9362.10, 9269, 9658, 9669, 9692, 9772, 
9780,9826,9827, 15726, 18389,20702,20896.5,23880,23880.3, 7695.5, 7712, 7727, 
7769.6, 9618, 9625, 9637, 9682, 9699, 9705, 9738, 9750, 9756, 9764, 9833, 9838.7, 
9839, 9852, 9877, 9930.7, 10946, 14871, 15581.2, 20897, 7769.8, 9518, 9269.5, 9661, 
9562,9617,9632,9637.5,9681,9686,9698,9840,9846,9851,9856a,9866,9872, 
9876, 9944.5, 14869, 15581.5, 20703, 7770, 7771, 9519, 9520, 9569, 9611a, 963la, 
9642,9648,9704,9840.3,9845,9856,9865,9871,9889.5,9896,9930,9931,9935, 
9945, 10947, 15760, 15727, 15728, 18390, 18390.5, 19629,21559,23880.5, 7772, 
7773,9273,9675,9932,9933, 18391 
(2.1) Latin Grammar = 200 
STC 6044a, 13835, 23147.8, 23148, 23148.2, 23159a.1, 23159a.2, 23167.7, 23181.2, 
23181.3, 231681.4, 23196a, 23196a.2, 23429.5, 25462, 25479.14, 25479.15, 25529, 
25446.5, 25547, 25569.3, 25569.5, 25569.7, 25570, 1386, 15601.5, 15606, 23159a.3, 
23168, 23181.5, 25443.2, 25464, 25480.3, 25480.7, 25481, 25482, 25500, 25515, 
25515a,25530,25448,25547.3,25547.5,25548,25558,25558.5,25559,25572, 
15606.5, 15606.7, 23148.3, 23159a.4, 25464.5, 25479.17, 25483.5, 25484, 25484.5, 
25501, 25501.5, 25502, 25517, 25531, 25560, 25560.3, 25560.7, 25561, 25572.5, 
xv 
23148.4, 23159a.5, 23181.7, 23196a.4, 25465, 25466, 25485, 25502.5, 25503, 25532, 
25533, 25449, 25450, 25450.3, 25549, 25561.5, 25573, 19166, 23159a.7, 23168.3, 
23181.9, 23196a.5, 25466.5, 25467, 25486, 25486.3, 25518, 25450.7, 25550, 25551, 
25562, 25562.3, 25562.7, 25574, 15609.5, 15636, 15637, 23148.5, 23159a.8, 23163.5, 
23182, 23196a.6, 24868.3, 25468, 25468.5, 25486.7, 25487, 25504, 25534, 25451, 
25452, 25453, 25552, 25552.5, 25563, 25576, 23148.7, 23159a.9, 23159a.10, 
23159a.12, 23168.7, 23169, 23169.5, 23182.2, 23182.3, 23196a.7, 25469, 25488, 
25488.5, 25520, 25564, 25577, 25577.5, 5542, 5542.1, 23148.8, 23159a.13, 23160, 
23160.3, 23182.5, 23197, 25470, 25471, 25471.5, 25489, 25489.3, 25489.7, 25505, 
25505.5, 25535, 25454, 25455.5, 25553.5, 25554, 25564.2, 25578, 13836, 14125.5, 
15607, 20439, 23148.10, 23172, 23173, 25490, 25521, 25521.5, 25564.6, 25564.8, 
25578.5, 5542.2, 5542.3, 23148.12, 23148a, 23149, 23149.5, 23160.7, 23174, 23174.3, 
23182.6,23198,23199,25472,25474,25491,25491.3,25506,25522,25536,25456, 
25456.3,25555,25556,25565 
(3) Percentage breakdown of all publications 
Liturgical 99/791=12.4% Latin Indulgences 27/791=3.4% Vernacular Indulgences 
22/791=2.8% Vernacular Religious 109/791 = 13.9% Latin Religious 42n91 = 5.3% 
Quasi-religious and morality texts 14/791 = 1.8% Latin Scholarly 34/791 = 4.3% 
Histories 16/791=2% Vernacular Secular 48/791=6.1 % "Scientific" 42/791=5.3% 
Legal 138/791 = 17.5% Latin grammars 200/791 = 25.2% 
(4) Total religious printings 299/791 = 37 .9% 
(5) Percentages of religious printings 
Liturgical 99/299 = 33.1 % Latin Indulgences 27 /299 = 9% Vernacular Indulgences 
22/299 = 7.4% Vernacular Religious 108/299 = 36.5% Latin Religious 42/299 = 14% 
(6) Vernacular religious books according to topics 
Books marked with an asterisk(*) indicate those which have been published previously. 
(6.a) English Primers= 0 
(6.b) Saints' Lives= 14 
Lyfe of saint Barbara, Pynson 1520 STC 1375.5; 
St Erasmus, Notary 1520 STC 10435; 
*The lyfe of Joseph of Arimathea, Pynson 1520 STC 14807; 
Thomas a Becket, Pynson 1520 STC 23954, Rastell 1520 STC 23954.3; 
Henry Bradshaw, Lyfe of saynet Werburge, Pynson 1521 STC 3506; 
Lyfe of saynt Braudon (Brendan), Wynkyn de Worde, 1521 STC 3600; 
*Jacobus Voragine, Legenda Aura, Wynkyn de Worde 1521 STC 24879.5, 1527 STC 
24880; 
Henry Bradshaw, Lyfe of saynt Radegunde, Pynson 1525 STC 3507; 
St Nicholas ofTollentyne, Wynkyn de Worde 1525 STC 18528, 18528.5; 
The martiloge in englysshe after the vse of Salisbury, Wynkyn de Worde 1526 STC 
17532; 
John Mirk, Festyuall, Wynkyn de Worde 1528 STC 17974; 
(6.c) Death and Post Mortem Judgement= 4 
*Medytacons of saynt Bernarde, Wynkyn de Worde 1525 STC 1918; 
*Everyman, Pynson 1526 STC 10604.5, Skot 1528 STC 10606; 
*The treatys of Nycodemus gospel!, Skot 1529 STC 18569; 
(6.d) Devout/ Religious Rules= 8 
Richarde of saynt Vyctor, A veray deuoute treatyse of ... mannes soule, Pepwell 1521 
STC 20972; 
*The rule of saynt Augustyne, Wynkyn de Worde 1525 STC 922.3, 1527 STC 922.4; 
xvi 
*Walter Hylton, Scala Perfectionis, Wynkyn de Worde 1525 STC 14044; 
William Bonde, The pylgrimage of perfection, Pynson 1526 STC 3277, Andrewe 1527 
STC 3274.5; 
*Thomas a Kempis, Imytacion of Criste, Wynkyn de Worde 1528 STC 23960; 
Richard Whitford, The pomander of prayer, Copland 1528 STC 25421.2; 
(6.e) Life of Christ= 7 
*The passyon of our lorde, Wynkyn de Worde 1521STC14558; 
In the honor of y- passion of our lorde. And the compassyon of our blyssed lady, 
Copland 1522 STC 14552; 
A gloryous medytacyon of Ihesus crystes passyon, Fakes 1523 STC 14550; 
*Mary Magdalene, The Complaynte of the louer ofCryst, Wynkyn de Worde 1520 STC 
17568; 
The tauern of goostly helthe, Copland 1522 STC 23707; 
*Bonaventura, Speculum Vitae christi, Wynkyn de Worde 1525 STC 3266; 
The Rosarye of our lady in englysshe, Antwerp 1525 STC 17544; 
( 6.f) Pastoral = 28 
Dyetary of ghostly helthe, Wynkyn de Worde 1520 STC 6833, Pepwell 1521 STC 6834, 
1523 STC 6835, Wynkyn de Worde 1527 STC 6836; 
*John Lydgate, The virtue of the mass, verse, Wynkyn de Worde 1520 STC 17038; 
*The Floure of the Commaundementes of God, Wynkyn de Worde 1521STC23877; 
*Dionysius, The mirroure of go/de for the synfull sou/e, Wynkyn de Worde 1522 STC 
6895, Skot 1522 STC 6896, Wynkyn de Worde 1526 STC 6897, STC 6897.5; 
*Remedy aygenst the troubles of temptacyons, Wynkyn de Worde 1525 STC 20876.5; 
Ryckes, The ymage of loue, Wynkyn de Worde 1525 STC 21471.5; 
Erasmus, de immensa dei misericordia, Berthelet 1526 STC 10474; 
A little treatise for all christen men, (trans W.Roye) Strassburg 1527 STC 24223.3; 
*KalenderofShepherdes, Wynkyn de Worde 1528 STC 22411; 
The assaut and conquest of heuen, Berthelet 1529 STC 862; 
Doctrynall of Meknesse, Copland 1529 STC 6933; 
The Sayinges or prouerbes of king Solomon, Pynson 1529 STC 22899; 
Vives, The instruction of a christen woman, Berthelet 1529 STC 24856, STC 24856.5; 
Confession 
Peter of Luxumberg, Next Way to Heuen, Wynkyn de Worde 1520 STC 19795; 
St Austin, The myrrour of the chyrche, Copland 1521 STC 965, Wynkyn de Worde 
1527 STC 966, Treuis 1529 STC 967; 
A boke of a ghoostly fader that confesseth his ghoostly chi/de, Wynkyn de Worde 1521 
STC 3288; 
*John Fisher, The Fruytfull saynges of Dauid Wynkyn de Worde 1525 STC 10906, 
1529 STC 10907; 
The serche of conjessyon, Copland 1529 STC 22141; 
(6.g) Catechetical = 5 
*Exoneratorium Curatorum, Pynson 1520 STC 10630, Wynkyn de Worde 1520 STC 
10631, 1521 STC 10631.5; Pepwell 1525, STC 10632; 
Erasmus, A deuout treatise vpon the paternoster, Berthelet 1526 STC 10477; 
(6.h) Religious verse and narrative= 11 
Kalenberg, The parson of Kalenborowe, Antwerp 1520 STC 14894.5; 
Christmasse carol/es, Wynkyn de Worde 1521STC5204, Treveris 1528 STC 5204.3; 
Robert Langton, The pylgrimage of M.R. Langton clerke to saynt lames in Compostell, 
Copland 1522 STC 15206; 
The byrth and lyfe of Antechryst, Wynkyn de Worde 1525 STC 670; 
The Three Kings of Cologne, Wynkyn de Worde 1526 STC 5575; 
The wyse chylde of thre yere old, Wynkyn de Worde 1529 STC 5136; 
John Lydgate, The prouerbs of Lydgate Wynkyn de Worde 1520 STC 17027; 
John Lydgate, The testament of John Lydgate, Pynson 1520 STC 17035, 
John Lydgate (The assembly of the gods) Redman 1529 STC 17007a; 
John Lydgate, The temple of glasse, Berthelet 1529 STC 17034; 
(6.i) Printed Sermons= 0 
(6.j) Prayers= 3 
*A deuoute intercessyon and prayer to lesu, Wynkyn de Worde 1520 STC 14547.5; 
The psalter of Jesus, Copland 1529 STC 14563 (also included in some Salisbury 
primers); 
The fifteen Oos in Englysshe with other prayers, Copland 1529 STC 20196; 
(6.k) Biblical stories, extracts and commentaries= 7 
New Testament in English (Tyndale), Cologne 1525 STC 2823, Worms 1526 STC 
2824; 
*Jacob the Patriarch, Pynson 1520 STC 14323.5, Skot 1522 STC 14324; 
William Tyndale, lntroduccion vunto the pistle to the Romayns, Worms 1526 STC 
24438; 
The summe of holye scripture, Antwerp 1529 STC 3036; 
XVll 
Erasmus, An exhortation to the diligent studye of scripture, Antwerp 1529 STC 10493; 
(6.1) Religious controversy= 20 
John Fisher, The Sermon of John Fisher the bysshop of Rochester made agayn the 
pernicious doctyrne of Martin Luther, Wynkyn de Worde 1521 STC 10894, 1522 STC 
10894.5, 1527 STC 10895; 
John Fisher, Sermon concerning heretics, Berthelet 1526 STC 10892, STC 10892.4, 
1527 STC 10892.7; 
Bardardinus, The churche ofyuell men and women, Pynson 1525 STC 1967; 
Henry VIII, A copy of the letters, wherin kyng Henry made answere to Luther, Pynson 
1527 STC 13086, 1528 STC 13086.5, STC 13087; 
William Barlow, Rede me and be nott wrothe, Schott Strassburg 1528 STC 1462.7 
(previously attributed to William Roy, STC 21427); 
William Tyndale, The obedience of a christen man, Antwerp 1528 STC 24446; 
William Tyndale, Parable of the wicked mammon, Antwerp 1528 STC 24454, ?London 
STC 24455.5; 
William Barlow, Dyaloge complaynenge (about) the ambicions of the clergye (verse), 
Antwerp 1529 STC 1462.3; 
Simon Fish, Supplication for the Beggars, Antwerp 1529 STC 10883; 
John Frith, The reuelation of antichrist, Antwerp 1529 STC 11394; 
Thomas More, The veneration & worshyp ofymagys, J.Rastell 1529 STC 18084; 
Thomas More, The supplycacyon ofsoulys, W.Rastell 1529 STC 18092, STC 18093; 
(6.m) Miscellaneous= 2 
Description Hospital of the Holy Ghost Rome, (fraternity document) Pynson 1520 STC 
21310.5; 
*Information for Holy Land Pilgrims, Wynkyn de Worde 1523 STC 14083; 
xviii 
APPENDIX V 
STC Books published 1530 - 1539 
Contents 
(1) Numbers of books published by year 
(2) Preliminary subject catalogue of books 1530-1539 
(3) Percentage breakdown of all publications 
(4) Total religious printings 
(5) Percentages of religious printings 
(5) Vernacular religious books according to topics 
(1) Numbers of publications: 139 (1530) + 102 (1531) + 89 (1532) + 114 (1533) 
+ 111 (1534) + 109 (1535) + 88 (1536) + 75 (1537) + 133 (1538) + 82 (1539) = 1042 
(2) Preliminary subject catalogue 
(2.a) Latin Liturgies and Books of Hours = 93 
Antiphoners: (0) 
Breviaries: 15827.5, 15828, 15829, 15830, 15831, 15832, 15859, 15833, 15840, (9) 
Diurnal: (0) 
Graduals: 15865, (1) 
Hours of the BVM: 15962, 15963, 16105, 15973.5, 16106, 15964, 15965, 15966, 
15968, 15969, 15970, 15971,(12) 
Hymns:16128.7, Hymns with music:16132, (2) 
Litany: 15707, 15707.5 (2) 
Manuals: 16161, 16148.4, 16148.6, (3) 
Missals: 16223, 16211, 16212, 16212.5, 16213, 16224, 16214, (7) 
Processionals: 16238, 16239, 16240, 16240.5, 16251, 16241, (6) 
Psalters: 16263a (1) 
(2.a2) English/Latin Primers: 15973, 15974, 15975, 15976, 15977, 15978, 15979, 
15980, 15981, 1598la, 15982, 15982.5, 15983, 15984, 15985, 15985a, 15985a.5, 
15986, 15986.3, 15986.7, 15987, 15988, 15988a, 15991, 15992, 15992.5, 15993, 15994, 
15995, 15996, 15997, 15997.5, 15998, 16001, 16002, 16002.5, 16002a, 16012, 16013, 
16003, 16004, 16006, 16007, 16008, 16008.3, 16008.5, 16009, 16009.5, 16010, 16011) 
(50) 
(2.b/c) Indulgences = 6 
STC 14077c.64, .69, .34, .57A, .123 (Latin), .l lB 
(2.d) Vernacular Religious= 358 
STC 1462.5, 1912, 1967.5, 3021, 2350, 2370, 3267, 3273.3, 5550, 6815, 10633, 
13828.4, 14041, 14324.5, 14546.7, 16816, 17542, 18085, 20413, 20719, 29719.5, 
20720,21337,22559,24045,24465,25421.3,25421.8,25422,845, 1461, 1470, 1913, 
1914, 1915, 2777, 2788, 3278, 4185, 5550.5, 10474.5, 10477.5, 11386.5, 12731.4, 
17545,20036,22559.5,23961,23962,23963,23964,23964.3,24437,24443,24857, 
25412, 25421.5, 25422.3, 25422.5, 788.5, 3273.5, 5610, 6035a, 6928, 6928.5, 6932, 
10421.5, 10470.8, 10909, 11499, 11549, 12731.6, 14559, 18079, 18090, 18570, 
20036.5, 21472, 22560, 24225, 25421, 25421.6, 3034.5, 6894, 10475, 10479, 10488.7, 
10508, 11210.5, 11381, 13608.4, 14045, 14552.7, 15192.5, 16939, 17542.5, 18077, 
18078, 18080, 18081, 18414, 19525, 19902,21318,23968.5,24440,24468,24469, 
24470,24471,25423,25423.5, 1471,2792,2825,2826,2830,2752,2351,2778,2371, 
2372,3275,3276,3360,5547,5547.2,6157,6928a, 10480, 10489, 10493.5, 10494, 
10503, 10504, 10504a, 11211, 11594, 12731.8, 13608, 14270, 14546.5, 14548, 14553, 
14561, 14575, 14829, 14841.5, 16934, 16962, 17013, 17113,20882,21789.3,25127, 
25413.7, 909.5, 1915.5, 3036a, 3046, 2063, 2063.3, 2827, 2828, 2828a, 2829, 2830.3, 
2830.5, 2372.4, 3014, 5892, 10498, 10606.5, 11385, 11387, 14505, 14553.7, 14667, 
14820, 14821, 14842, 15225, 16795.5, 16818, 16940, 16988, 17027.5, 17656,20193.5, 
20200.3, 20418.5, 21789.4, 21798.5, 23964.7, 24167, 24239, 24447, 24447.7, 25413, 
908, 3037, 2063.5, 2831, 2832, 2833, 2834, 2835, 2835.2, 2835.3, 2835.4, 2987, 
xix 
2987.5, 4021, 5098, 10033, 10033.2, 10033.4, 10033.6, 10033.8, 10084.7, 10509, 
10887, 11390, 12557, 14577.5, 15179, 16795, 16983.5, 19214, 21789.5, 21789.6, 
21799,22575,24441,24441.3,24455,24462,24463,2064,2065,2066,2964.5, 
2752.5, 2351.5, 2788.5, 5163, 5164, 5165, 5166, 5167, 6455, 10465.5, 10495, 14561a, 
15286, 15287, 16820, 16820.3, 16820.5, 16821, 16999, 17545.5, 18570a, 18878, 
21789.7, 24219.5, 24250, 24441.7, 24443.5, 24447.3, 25413.5, 25414, 25425, 25425.5, 
19, 1724.5, 3022, 3038.3, 3038.5, 2836, 2836.5, 2837, 2838, 2838.3, 2838.7, 2839, 
2840, 2841, 2965, 2965.2, 2965.4, 2966, 2966.3, 2966.5, 2815, 2816, 2816.5, 2816.7, 
2817, 4054, 10085, 10086, 10087, 10326, 10480.5, 10505, 16796, 16821.3, 16821.5, 
16979.7, 17000, 17000a, 17500, 20193, 21040, 21041, 21042, 21307a.5, 21752.5, 
21753,21790,21790.5,21791,24444,25415,26063,909,2067,2068,2842,2843, 
2844, 2845, 2966.7, 2818.5, 2372.6, 2747.5, 2748, 6156, 6158, 14270.5, 16821.7, 
16941, 19211, 19465.5, 21307a.7, 21792, 23709, 24322, 24322a, Saints' Lives: 
17324.5, 17326, 17327, 17541, 17975, 7500,256, 12353; 
(2.e) Latin Religious= 25 
STC 24946, 7481.4, 12510, 12510.5, 13828.6, 23244, 6126, 16791.5, 16792, 21310, 
10471,24943,2354, 11218, 14893.5, 17.7,2055, 11584, 16794.5,21681,24945,6127, 
15285, 16794,21679 
(2.f) Quasi-religious, religious political = 64 
STC 17994.5, 20765.5, 21561, 21565, 21562, 21563, 21563.5, 21564, 21566, 21567, 
21568, 21586, 21587, 21587.3, 21587.5, 21587.7, 12511, 1251la,18793.5, 21584, 
5641, 21585, 23551.5, 23552, 4240, 4240.5, 17817, 21558.5, 21588, 26119, 5015.5, 
10492, 13077, 13077.5, 13089a, 18113.3, 18113.5, 18113.7, 23236, 11489, 13081.7, 
13082, 13090, 13970, 17262.5, 18849, 11219, 13080, 13080.3, 13080.5, 13080.7, 
13081, 13081.3, 13081.5, 13082.3, 13090.3, 14006, 23407, 24237, 24248, 15453, 
18110, 18110.5, 18110.7 
(2.g) Latin Scholarly = 20 
STC 815, 15578.7, 15582, 170.7, 4841.7, 16892, 4842, 7483, 21810, 5542.4, 14024, 
23899, 171,5317.5, 14435, 18109,817,3617,23900,818 
(2.h) History, biography= 29 
STC 3186, 3187, 4337, 9983.7, 14280.5, 14280.7, 14286, 20724, 14287, 61, 4350, 
4351,5018,9984, 11918, 11919, 11919.5,656, 10660, 11966,564, 11396.5, 198, 
198.3, 18109.5, 9984.5, 18111, 18112, 18113 
(2.i) Vernacular Secular = 78 
STC 1384, 3288.5, 3356.3, 5092, 5275, 5743, 6807, 10685, 11691a.5, 12947, 14039.5, 
14111, 14520.5, 14520.7, 14650, 15187, 16895, 17779, 18475, 19119,22607,22924, 
23663, 24302, 4890.5, 5608, 12944, 15346, 17014.7, 17025, 22600.5, 78, 3183.5, 3357, 
5068, 10839, 12143, 16894,23665,26069, 1988.6, 10449, 13298, 13299, 13305, 
14278,21647,25008,5278,5313, 10453.5, 13303,4370,5099.5,5292,5729,6470.5, 
7072.8, 12436, 12436.5, 14027.5, 1806, 5732, 12437, 14117.7, 26071, 5611, 10459, 
12438, 15671, 17651.5, 24650, 7630, 10437, 2371 la, 23712.5, 23713, 24846.5 
(2.j) Science and Health = 44 
STC 470.10, 471, 517.10, 390.5, 12139.5, 20480, 21597, 18214a, 471.5, 517.12, 471.7, 
391, 24226, 471.8, 675.3, 675.7, 1537, 421.17, 4593.5, 11470.5, 11550.8, 14025, 
18214a.3, 18214a.5, 18214a.7, 513, 1873, 7642.5, 10473.5, 13175.4, 7650, 24358, 
471.9, 392.2, 392.3, 392.5, 7642.7, 7643, 13175.5, 13178, 14026, 14026.5, 24200, 
24~01 
(2j ) Instructional, educational, manners, business, geography= 38 
STC 3313.3, 10995, 13437, 20056.7, 23429a.5, 7635, 10476.3, 15399.5, 20052, 863.5, 
864, 5947, 10467, 20057, 3313.5, 7668, 7672, 7672.5, 10995.5, 11006.5, 21827, 
10467.5, 10995.7, 17030.9, 17313.3, 5947.5, 16936, 7636, 20840, 24227.5, 20840.5, 
16937, 20841, 6456.5, 11007, 11008, 11402, 14118 Total= 82 
xx 
(2.k) Legal and Administrative= 205 
STC 7681.8, 7695.7, 7713.9, 7728, 7774, 7775, 7776, 9533.2, 9363.6, 9363.8, 961 lb, 
9884, 10948, 14870, 15730, 15731, 18402.5, 20703.3, 23881, 9533.4, 9533.8, 9521, 
9369.5, 9270.5, 9271, 9733, 9760, 9833.3, 9861, 9906, 9929, 9934, 10633.5, 18393, 
20836, 20836.5, 6800.3, 7778, 9534.5, 9364, 9372, 9565, 9717, 9838, 18403, 18447.5, 
19630, 20898, 23882, 3803, 7696, 7712.2, 7712.4, 7778.4, 7778.5, 7779, 9177, 9533.9, 
9536, 9521a.5, 9358.9, 9361.5, 9362.11, 9366.3, 9370, 9372.3, 9376, 9376.3, 9286, 
9664, 9711, 9935.3, 10950, 14871.5, 14872, 15583, 15583.5, 20898.5, 20899, 6795.6, 
7779.2, 7779.8, 7780, 7781, 7782, 7782.2, 7782.3, 7782.4, 7782.6, 7782.8, 9178, 
9536.5, 9536.7, 9372.5, 9381, 9386, 9389.7, 9272, 9579, 9587, 9721, 9726, 10634, 
10958, 14130.5, 18394, 18394.5, 18395.5, 7696.5, 7783, 7784, 7785, 7786, 9538.7, 
9370.2, 9376.5, 9379, 9379.5, 9380, 9386.3, 9570, 9573, 9932.3, 9933.3, 10951, 
10951.5, 14873, 15583.7, 18404, 24236, 24238, 7682, 7713, 7762.7, 7776.5, 7778.8, 
7787, 7788, 7788.1, 7788.3, 9534, 9366.5, 9372.7, 9391, 9391.3, 9393.7, 9394, 9745, 
15731.3, 7696.7, 9533.6, 9534.7, 9539, 10958.5, 20899.5, 20900, 7697, 7714, 7729, 
7788.7, 7789.3, 7789.7, 7790, 7799, 9537, 9539.7, 9540, 9522, 9373, 9377, 9377.3, 
9377.7, 9377.9, 9386.5, 9394.3, 9394.5, 9290, 9338, 9338.3, 9589, 9797.5, 9807, 
9935.5, 10968, 10969, 10984, 14875, 15584, 15584.3, 15761, 15761.2, 20900.5, 
23883, 7730, 7791, 7792, 9542, 9397, 9397.5, 9398, 14876, 15584.5, 15761.4, 15731.5 
(2.1) Latin Grammars = 82 
STC 13812, 23150, 23150.3, 23150.5, 23150.7, 23161, 23174.5, 23182.8, 23182.9, 
23198.3, 24868.7, 25491.7, 25506.3, 25565.5, 25566.3, 15601.7, 23162, 23162.5, 
23174.6, 23183, 24623.5, 25474.3, 25474.7, 25475, 25492, 25506.7, 25507, 25536.5, 
25456.7, 25457, 25556.5, 25566.7, 13837, 23151, 23151.3, 23163, 7377, 15602, 15608, 
24868,25477,25493.3,25493.7,25507.5,25508,25537,25458,25557,25567, 
25567.5, 25579, 5542.6, 5542.8, 5543, 5543b.9, 23151.7, 23152, 23153.2, 23163.2, 
23174.7, 23184.5, 23198.7, 25494, 5543a, 23153, 23185.5, 5543b, 5543b.4, 6832.1, 
21447, 15610, 21447.5, 23152.3, 23186, 5543b.7, 5543b.8, 15603, 15603.5, 15609, 
23152.5, 23152.7, 23175 
(3) Percentage breakdown of all publications 
Liturgical 93/1042 = 9% Vernacular Indulgences 6/1042 = 0.6% Vernacular Religious 
358/1042 = 34.3% Latin Religious 25/1042 = 2.4% Quasi-religious, politico-religious 
64/1042 = 6.1 % Latin Scholarly 20/1042 = 1. 9% History, current affairs 29/1042 = 
2.8% Vernacular secular 78/1042 = 7.5% Science and Instructional 82/1042 = 7.9% 
Legal 205/1042 = 19.6% Latin Grammar 82/1042 = 7.9% 
(4) Total religious printing (Vernacular and Latin)= 483 = 46.3% (excluding 
politico-religious) 
(5) Percentages of religious printing: Liturgical 94/483 = 19 .5%, Indulgences 
6/483 = 1.2%, Vernacular Religious 358/483 = 74.1 %, Latin Religious 25/483 = 5.2% 
(6) Vernacular religious books according to topics 
(6.a) English Primers = 0 
See English/Latin primers above 
(6.b) Saints' Lives= 8 
Saint Margaret of Scotland, (verse) John Rastell 1530 STC 17324.5; 
Lyfe of Saynt Margaret, Redman 1530 STC 17326, Mychell 1530 STC 17327; 
*The myracles of oure blessyd lady, Wynkyn de Worde 1530 STC 17541; 
*John Mirk, Festivalis, Wynkyn de Worde 1532 STC 17975; 
Lyfe ofsaynt Edwarde confessour, Wynkyn de Worde 1533 STC 7500; 
The lyfe of St Alban, Herford 1534 STC 256; 
The lyfe of saynt Gregoryes mother, Mychell 1536 STC 12353; 
(6.c) Death and Post Mortem Judgement = 18 
*Ars Moriendi, Wyer 1532 STC 788.5; 
*The Dyenge creature, Wynkyn de Warde 1532 STC 6035a; 
*The doctrynall of dethe, Wynkyn de Warde 1532 STC 6932; 
John Fisher, Two fruytfull sermons, Rastell 1532 STC 10909; 
*Nychodemus gospel/, Wynkyn de Warde 1532 STC 18570, Skat 1537 STC 18570a; 
A lytell bake that speketh ofpurgatorye, verse, Wyer 1534 STC 3360; 
Thomas Lupset, A compendious and a very fruiteful treatyse, teachynge the waye of 
dyenge well, Berthelet 1534 STC 16934; 
Richard Whitford, A dayly exercise and experience of dethe, Redman 1534 STC 
25413.7, Redman 1538, STC 25415; with werkefor housholders Redman 1537 STC 
25413, Waylande 1537 STC 25413.5, STC 25414; 
Everyman, How y- hye Fader of heuen sendeth dethe to somon euery creature, Skat 
1535 STC 10606.5; 
St Jerome, Four tokens afore the dredefull daye of dome, Wyer 1535 STC 14505; 
xxi 
John Frith, A mirroure to know thyselfe (a breffe instruccyon .. to teache a person 
wyllingly to dye, Antwerp 1536 STC 11390; to teche a man to dye, Antwerp 1537 STC 
24250; 
Erasmus, Preparation to deathe, Berthelet 1538 STC 10505; 
(6.d) Devout= 23 
St Bernard, The Golden pystle (adapted by Whitford), Wynkyn de Warde 1530 STC 
1912, 1531STC1913, STC 1914, Godfray 1531 STC 1915; with Four reuelations of 
saint Birget and ch 65 of Scala, Godfray 1535 STC 1915.5; 
Walter Hylton,The medled lyfe compyled to a deuoute man in temperall estate, arranged 
edition of STC 4602, Wyer 1530 STC 14041; 
The Myrroure of oure lady, Fawkes 1530 STC 17542; 
William Bonde, Pylgrimage of perfection (enlarged edition), Wynkyn de Warde 1531 
STC 3278; 
Thomas a Kempis, Thefourthe bake of thefolowynge ofCryste, Wyer 1531 STC 23961, 
STC 23962, Godfray 1531 STC 23963; with Golden epistle Redman 1531 STC 23964, 
STC 23964.3; Wyer 1533 STC 23968.5, Redman 1535 STC 23964.7; 
Richard Whitford, The lyfe of perfection, Redman 1532 STC 25421; 
Walter Hylton, Scala Perfectionis, Wynkyn de Warde 1533 STC 14045; 
Thefoundement of contemplacyon, Wyer 1533 STC 11210.5; 
Our ladyes chambre, or par/er, Wyer 1533 STC 17542.5; 
William Bonde, Deuote treatyse for them that ben tymorouse and fearful/ in conscience 
(Revised Directory of conscience written for a devout religious woman), Fawkes 1534 
STC 3275, STC 3276; 
Erasmus, The comparation of a vyrgin and a martyr, Berthelet 1537 STC 10465.5; 
Savonarola, An exposition after the maner of contemplacyon, Redman STC 21789.7 
(1537); 
(6.e) Life of Christ= 13 
*Bonaventura, Speculum Vitae Christi, Wynkyn de Worde 1530 STC 3267; 
*Simon Appleby, Thefruyte of redempcyon, Wynkyn de Worde 1530 STC 22559, 1532 
STC 22560; Redman 1531STC22559.5; 
A goostly treatyse of the passyon of Christ, Wynkyn de Warde, 1532 STC 14559; 
Life of Jesus Christ in verse, Copland 1533 STC 14552.7; 
Here begynneth a lytell propre ieste called Cryste crosse me spede (verse), Wynkyn de 
Worde 1534 STC 14546.5; 
Dialoge or communication betweene our sauiour lhesu Chryste and a sinner, Redman 
1534 STC 14548; 
The myrrour or glasse of Christes passion, Redman 1534 STC 14553; 
Here begyneth y- new notberune mayd vpon y- passion of cryste, Skot 1535 STC 
14553.7; 
*The Rosarye of our lady in englysshe, Copland 1531STC17545; 
The mystik sweet rosary ofthefaythful soule, Antwerp 1533 STC 21318 (prayers and 
meditations based around the life of Christ); 
xx ii 
The rosary with the articles of the lyfe & deth of J esu Christ and peticions directe to our 
lady (revision of STC 17544) Skot 1537 STC 17545.5; 
(6.f) Pastoral = 58 
(6.fl) Traditional Pastoral = 23 
Bernadus, here begynneth a shorte monycyon .. gouernaunce of a housholde, Wyer 
1530 STC 1967.5, (reprinted in STC 25422); 
Bonaventura, Smale werkes of saynt Bonauentura put into Englysshe by R Whytforde, 
An ABC in metre, Fawkes 1530 STC 3273.3, Wynkyn de Worde 1532 STC 3273.5; 
*The xii profytes of tribulacyon, Wynkyn de Worde 1530 STC 20413; 
*Rote or myrour of consolacyon & conforte, Wynkyn de Worde 1530 STC 21337; 
Richard Whitford, A werkefor housholders, Redman 1530 STC 25421.8, STC 25422; A 
werke or preparacion vnto communion, the werkefor housholders, Redman 1531 STC 
25412, Treveris 1531STC25422.3, Waylande 1531STC25422.5, Wynkyn de Worde 
1533 STC 25423, STC 25423.5, Redman 1537 STC 25425, Waylande 1537 STC 
25425.5; 
Bushe, gostly medycynes to be vsed to eschewe the plage of pestilens, Redman 1531 
STC 4185; 
*Wednesdayesfaste, Wynkyn de Worde 1532 STC 24225; 
Dionysius Carthusianus, The lyfe of prestes, Redman 1533 STC 6894; 
Pierius, A treatise writen by Johan Valerian in Latin Pro sacerdorum barbis, Berthelet 
1533 STC 19902; 
A deuoute treatyse called the tree & xii frutes of the holy goost, Copland for Fawkes 
1534 STC 13608; 
John Lydgate, The damage caused by the serpente of diuision, Redman 1535 STC 
17027.5; 
Jasper Fisher, The priests duty & dignity, Harper 1536 STC 10887; 
Confession 
*The complaynt of the soule, Wynkyn de Worde 1532 STC 5610 (1532); 
*The remors of conscyence, Wynkyn de Worde 1534 STC 20882; 
(6.f2) Humanist Pastoral= 18 
Dialogues of creatures moralysed, Antwerp 1530 STC 6815; 
*Erasmus, De immensa dei misericordia, Berthelet 1531STC10474.5, 1533 STC 
10475; 
*Vives, The instruction of a Christen woman, Berthelet 1531 STC 24857; 
Erasmus, de Contemptu Mundi, Berthelet 1532 STC 10470.8; 
Thomas Lupset, A treatise of charitie, Berthelet 1533 STC 16939, 1535 STC 16940, 
1539 STC 16941; 
Erasmus, Enchiridion (trans by Tyndale), Wynkyn de Worde 1533 STC 10479, 1534 
STC 10480, 1538 STC 10480.5; 
John Colet, A ryghtfrutefull monycion concernyng the ordre of a good Chrysten 
mannes lyfe, Byddell 1534 STC 5547, STC 5547.2; 
Cyprian, A swete and deuoute sermon of mortalitie of man. The rules of a Christian life 
by Picus erle of Mirando/a, Berthelet 1534 STC 6157; 
Isidore, The counsailes of saynt I. to informe man, howe he shuldflee vices, (trans 
Lupset) Berthelet 1534 STC 14270, 1539 STC 14270.5; 
St Martin, The rule of an honest lyfe (from Seneca), redman 1538 STC 17500; 
Confession 
Erasmus, A Lytle treatise of the maner andforme of confession, Byddell 1535 STC 
10498; 
(6.f3) Reformist Pastoral= 17 
John G., myrrour or lokynge glasse of lyfe for confortyng of the soule, Wyer 1532 STC 
11499; 
*Ryckes, The ymage of loue, Wynkyn de Worde 1532 STC 21472; 
Christiern Pedersen, The right vay to the kingdome of heuine is techit heir 
(commandments and creed), Hochstraten 1533 STC 19525; 
A proclamacyon of the hygh emperour Iesu Christ, Redman 1534 STC 14561, 1537 
STC 14561a; 
xx iii 
Johnson, An confortable exhortation: of oure mooste holy Christen faith, Hoochstraten 
1535 STC 14667; 
George Joye, A compendyouse somme of the very Christen relygyon, Byddell 1535 STC 
14821; 
The paternoster spoken by y- sinner: God answerynge him at euery peticyon, Godfray 
1535 STC 16818; 
Martin Luther, A propre treatyse of good workes, Wyer 1535 STC 16988; 
A spiritual! almanacke, Nicolson 1535 STC 20418.5; 
Savonarola, A goodly exposition, Byddell 1535 STC 21798.5; 
*Parker, Diuers and Pauper, Berthelet 1536 STC 19214; 
Savonarola, A meditacyon, Antwerp 1536 STC 21799; 
Osiander, How and whither a christen man ought to flye the horrible plage of the 
pestilence, Nicolson for Gough 1537 STC 18878; 
A goodly treatise of faith, hope and charite (trans by Coverdale) Nicolson 1537 STC 
24219.5; 
*William Tyndale, Obedience of a Christen man, Antwerp 1535 STC 24447, STC 
24447.7, 1537 STC 24447.3; 
Thomas Becon, The gouernans ofvertue, teachyng a christen man howe he ought 
dayely to lede his life, Nicolson 1538 STC 1724.5; 
(6.g) Catechetical = 19 
Exoneratorium Curatorium, 1530 STC 10633; 
Erasmus, Deuoute treatise vpon the Pater Noster, (trans M.Roper) Berthelet 1531 STC 
10477.5; 
Erasmus, A playne and godly exposytion or declaration of the commune crede and of 
the x commaundementes, Redman 1534 STC 10504, STC 10504a; 
A metrical declaration of the vii petitions of the pater noster, Wyer 1530 STC 16816; 
The institution of a christen man, conteynynge the exposytion of the crede, of the seuen 
sacraments, Berthelet 1537 STC 5163, STC 5164, STC 5165, STC 5166, STC 5167; 
The paternoster, y- crede & the commaundementes in englysh, Byddell 1537 STC 
16820, STC 16820.3, STC 16820.5, STC 16821, Redman 1538 STC 16821.3, Petyt 
1538 STC 16821.5, with other godly lessons, Redman 1539 STC 16821.7; 
ABC, The BA C (sic) bathe in latyn & in Englysshe, Petyt 1538 STC 19; 
Taverner, A catechisme or institution of the Christen religion, Bankes 1539 STC 23709; 
(6.g2) Protestant Doctrine = 5 
Augsburg Confession, The confessyon offeyth delyuered toy- Emperour Charles (by 
Melancthon), Mychell 1535 STC 909.5, Redman 1536 STC 908, 1539 STC 909; 
Certeine prayers and godly meditacyons very nedefullfor euery Christen (trans Luther's 
Fourteen considerations) Antwerp, 1538 STC 20193; 
Martin Luther, An exposicion vpon the songe of the blessed virgine Mary, called 
Magnificat (trans Hollybush pseudo for Coverdale), Nicolson 1538 STC 16979.7; 
(6.h) Religious Verse and Narrative= 1 
*John Lydgate, The churle and the byrde, Wyer 1534 STC 17013; 
(6.i) Printed sermons= 14 
John Colet, The sermon of doctor Colete made to the conuocacion at Paulis, (trans 
Lupset), Berthelet 1530 STC 5550, 1531 STC 5550.5; 
John Longland, A sermon made be for the kynge at Rychmunte vppon goodfryday 
MCCCCCxxxvi (really 1535), London 1535 STC 16795.5; 
Matthew, A sermon made in the cathedral! churche of saynt Paule, Berthelet 1535 STC 
17656; 
Erasmus, A ryght excellent sermon andfullfrute and edificacyon of the chylde Jesus, 
Redman 1536 STC 10509; 
John Longland, A sermon spoken before the kynge at Grenwiche vpon Goodfryday 
MCCCCCxxxvi, London 1536 STC 16795; 
Robert Singleton, A sermon preached at Paules Crosse, Godfray 1536 STC 22575; 
xxiv 
Hugh Latimer, The sermon that Hugh Latimer, made to the clergie in the conuocation, 
the 9.day of June (trans out of Latyne), Berthelet 1537 STC 15286, STC 15287; 
John Longland, A sermon made before the kynge at grenewiche vpon good Frydaye, 
Petyt 1538, STC 16796; 
Cyprian, A sermon of S Cyprians made on the Lordes prayer, Berthelet 1539 STC 6156, 
STC 6158; 
Cuthbert Tunstall, A sermon preached on Palme Sondaye before kynge Henry, Berthelet 
1539 STC 24322, STC 24322a; 
(6.j) Prayer= 9 
Ortulus anime, The garden of the soule: or the englysshe primers newe corrected (trans 
G. Joye), Antwerp 1530 STC 13828.4; 
*A deuout intercession and praier to our sauiour Jesu Christ, Fawkes 1530 STC 
14546.7; 
Richard Whitford, The pomander of prayer, Copland 1530 STC 25421.3, Redman 1531 
STC 25421.5, 1532 STC 25421.6; 
A dyurnallfor deuoute soules (traditional teaching on the nature and practice of prayer), 
Wyer 1532 STC 6928, STC 6928.5, 1534 STC 6928a; 
Deuoute prayers in englysshe of thactes of our redemption (from 14553) Redman 1535 
STC 20193.5; 
(6.k) Bible (Text only)= 69 
Genesis-Job, (Tyndale) Hoochstraten 1530 STC 2350; 
Psalter of Dauid (trans G. Joye), Antwerp 1530 STC 2370; 
Isaiah the prophet, (trans Joye), Antwerp 1531 STC 2777; 
O.T. Jonas, (Joye) Antwerp 1531 STC 2788, with an introduccion before teachinge to 
vnderstonde him (by Tyndale) London 1537 STC 2788.5; 
Epistle of the prophete Hieremie (vi Baruch) Redman 1534 STC 2792; 
New Testament with unauthorised changes by Joye, Antwerp 1534 STC 2825, 1535 
STC 2827; 
New Testament corrected with the Greek by Tyndale, Antwerp 1534 STC 2826; 
Newe Testament yet once again corrected by Tyndale, Antwerp 1534 STC 2830, 
Godfray 1536 STC 2831, Antwerp 1536 STC 2832, STC 2833, STC 2834; 
Prouerbes of Solomon (trans Joye) Antwerp 1534 STC 2752; 
Firste bake of Moses (Tyndale) Antwerp 1534 STC 2351; 
Jeremy the prophete (trans Joye) Antwerp 1534 STC 2778; 
Psalter (Joye, after Bucer), Godfray 1534 STC 2371; 
Psalms, (after Zwingli with brief comments) Antwerp 1534 STC 2372; 
Erasmus, Paraphrase vpon y- epistle of Paule vnto Titus, Byddell 1534 STC 10503; 
The Byble, (translated by Coverdale), Cologne 1535 STC 2063, with prelims printed by 
Nicolson, Southwark 1535 STC 2063.3, 1536 STC 2063.5, 1537 STC 2064, STC 2065; 
New Testament corrected by Tyndale, Antwerp 1535 STC STC 2828, STC 2828a, STC 
2829, STC 2830.3, STC 2830.5; 
A paraphrasis vpon all the psalmes of Dauid, Antwerp 1535 STC 2372.4; 
The New Testament wheare vnto is added an exhortacion of Erasmus, France 1536 STC 
2835, STC 2835.2, STC 2835.3; printed abroad 1536 STC 2835.4; 
Bible (Matthew edition. Really Coverdale and Tyndale), Antwerp for Grafton, 
Whitchurch 1537 STC 2066; 
The pystles and gospels on the Sondayes, Byddell 1537 STC 2964.5, Mayler for 
Waylande 1539 STC 2966.7; 
Bakes of Salomon, namely: Prouerbia, Ecclesiastes, Sapienta and Ecclesiasticus 
(Coverdale), Nicolson 1537 STC 2752.5; 
New Testament, (Coverdale) Antwerp 1538 STC 2836, STC 2836.5, STC 2837, 
Nicolson 1538 STC 2838, STC 2838.3, STC 2838.7, STC 2839, Antwerp 1538 STC 
2840, 1539 STC 2842; 
The newe testament (trans Thomas Matthew) with annotations (includes 22 woodcuts in 
Revelation and a crowned tudor rose stamped on original binding), Gybson 1538 STC 
2841; 
The pystles and gospels of euery son/day and holy daye, Regnault, Paris 1538 STC 
2965, Rouen 1538 STC 2965.2, STC 2965.4, STC 2966, STC 2966.3, Redman 1538 
STC 2966.5; 
Newe testament in Englyshe (Tyndale's version) and Latyn accordyng to the 
translacyon of doctous Erasmus, Redman 1538 STC 2815; 
xxv 
Newe testament both Latine and Englyshe ... after the vulgare texte, Nicolson 1538 STC 
2816, STC 2816.5, STC 2816.7, Regnault for Grafton 1538 STC 2817, 1539 STC 
2818.5; 
Most Sacred Bible (NT) Byddell for Berthelet 1539 STC 2067; 
The Bible in Englyshe (First Great Bible) Regnault, Grafton, Whitchurch 1539 STC 
2068; 
The newe testament in Englyshe tr after the texte of master Erasmus (Great Bible 
version) Grafton, Whitchurch 1539 STC 2843; 
The newe testament in Englyshe (tr Taverner), Petyt for Berthelet 1539 STC 2844, STC 
2845; 
Psalms, 1539 STC 2372.6, STC 2747.5, STC 2748; 
(6.k2) Biblical story and commentary= 52 
Howe that we ought to haue y- scripture in Englysshe, Hoochstraten 1530 STC 3021, 
Banckes London 1538 STC 3022; 
*Jacob the Patriarch, Skot 1530 STC 14324.5; 
Hamilton, Dyuersfruitful gatherynges (of scripture), Antwerp 1531STC12731.4, 
Godfray 1532 STC 12731.6, Redman 1534 STC 12731.8; 
William Tyndale, The exposition of the fyrst epistle of seynt J hon with a prologge, 
Antwerp 1531 STC 24443; 
Certayne places of scrypture by whome it is proued that the doctrynes of men ought to 
be auoyded, Wyer 1533 STC 3034.5; 
Erasmus, Sermon on the marriage at Cana, Wyer 1533 STC 10508; 
William Tyndale, An exposicion vppon the v,vi,vii, chapters of Mathew, Antwerp 1533 
STC 24440, Redman 1536 STC 24441, STC 24441.3, 1537 STC 24441.7; 
*Erasmus, An exhortation to the diligent studye of scripture, Wyer 1534 STC 10493.5, 
STC 10494; 
Thefountaine of ancient fiction (selections from the bible), Godfray 1534 STC 11211; 
Savonarola, Contemplacyon vpon y- li psalme, Marshal 1534 STC 21789.3, 1535 STC 
21789.4, 1536 STC 21789.5, Regnault STC 21790, Rouen 1538 STC 21790.5, STC 
21791, Redman 1539 21792; 
The summe of the holye scripture & ordinarye of Christen teachyng (prohibited by 
proclamation 1529), Redman 1535 STC 3036a, 1536 STC 3037, Waylande 1538 STC 
3038.3, STC 3038.5; 
The concordance of the new testament (Coverdale), Gybson 1535 STC 3046; 
Storys and prophesis out of the holy scripture, garnyschede with faire ymages, and with 
deuoute praeirs, Andworpe 1535 STC 3014; 
Coverdale, goostly psalms and spirituall songes drawen out of the holy scripture, verse 
and music, John Rastell for Gough 1535 STC 5892; 
George Joye, An apology made ... to satisfye W Tyndale: to the vnderstanding of hys 
new Testament, Byddell 1535 STC 14820; 
Prayers of the bible, Antwerp 1535 STC 20200.3; 
An exposicyon vpon a pece of saint James epistle, Byddell 1536 STC 2987; 
Exposicyon in englysshe on 1-3 John, Byddell 1536 STC 2987.5; 
Savonarola, Exposition Psalm xxxi, Antwerp 1536 STC 21789.6; 
William Tyndale, A pathway into the holy scripture, Godfray 1536 STC 24462, STC 
24463; 
Annotations in the boke of Josue shewynge how this boke seruythfor oure learnynge, 
(Coverdale's text with annotations by L.Ridley), Gibson 1537 STC 2351.5; 
Erasmus, An exposicyon of the xv psalme, Waylande 1537 STC 10495; 
Martin Luther, A very excellent and swete exposition vpon the two & twentye (23rd) 
psalme (trans Coverdale), Nicolson for Gough, 1537 STC 16999, with an additional 
sermon by Osiander on the xci psalme Nicolson 1538 STC 17000, STC 17000a; 
William Tyndale, An exposition of the fyrst epistle of seynt Jhon with added expositions 
on the II and III John by L Ridley, Nicolson 1537 STC 24443.5; 
xx vi 
Bullinger, A commentary vpon the seconde epistle to the Thessalonians, Nicolson 1538 
STC 4054; 
Lancelot Ridley, An exposicion in Englishe vpon the epistle of saynt Paule to the 
Philippians, Mychell for Whitchurche 1538 STC 21040, STC 21041; 
An exposition in the epistell of Jude, Gybson 1538 STC 21042; 
Sarcerius, Common places of scripture orderly set forth, Byddell 1538 STC 21752.5, 
STC 21753; 
William Tyndale, The exposition of thefyrst, seconde and thyrde epistles of S. Jhon, 
Nicolson 1538 STC 24444; 
Baron Morley (Henry Parker), The exposition and declaration of the psalme, Deus 
ultionum dominus, Berthelet 1539 STC 19211; 
The testament of Joseph (trans out of greke) Grafton for Whitchurch 1539 STC 
19465.5; 
(6.1) Religious Controversy= 58 
General Polemical works = 8 
William Barlow, A dyaloge descrybyng the orygynall ground of these Lutheran 
faccyons, W.Rastell 1531STC1461; 
George Joye, The subuersion of Moris false foundacion, (against More's support of the 
Church) Antwerp 1534 STC 14829; 
Martin Luther, A bake made by a certayne great clerke, agaynst the newe idole, and 
olde deuyll, Wyer 1534 STC 16962; 
Watt, A worke entytled of y- olde god & the newe, (protestant history of the Church, 
prologue dated 1523), translated by William Turner, Marshall 1534 STC 25127; 
Tracy, The testament of master Wylliam Tracie expounded both by W Tyndale and J 
Frith, Antwerp 1535 STC 24167; 
Bugenhagen, A compendious letter which Jhon Pomerane of Wittenberge sent to the 
faythfull congregation in Englande, Nicolson 1536 STC 4021; 
Doctrine of Purgatory = 6 
John Rastell, A new bake of purgatory, Rastell 1530 STC 20719, STC 29719.5, STC 
20720; 
John Frith, A disputacion of purgatorye, Antwerp 1531 STC 11386.5, ?London 1535 
STC 11387; 
John Frith, An other bake against Rastel named the subsedye or bulwark to his fyrst 
bake, (in answer to an unknown book by Rastell) ?London 1535 STC 11385 
(Note:publisher's prologue mentions institution of a chrysten man so published 1536 or 
later.); 
Anti-clerical/ Papist= 13 
Barlow, (also attributed to Roy) Dyaloge complaynenge (about) the ambicions of the 
clergye (verse) Hoochstraten 1530 STC 1462.5; 
Tyndale, The practyse of prelates, Hoochstraten 1530 STC 24465; 
The praier and complaynte of the ploweman vnto Christi (ed Tyndale or Joye), Antwerp 
1531 STC 20036; Godfrey 1532 STC 20036.5; 
Enormytees vsyed by the clergy, specyaly agaynst the heresy of symony, Skot 1532 STC 
10421.5; 
a lethrefrom the holy goost to preestes and religious persones, Wyer 1533 STC 
13608.4; 
The Lanterne of lyght, Redman 1535 STC 15225; 
A treatise wherin Christe and his teaching es are compared with the pope and his 
doinges (attributed to Frith), Berthelet 1534 STC 14575; 
Frances Lambert, The Summe of Christianitie gatheryd out almoste of al placis of 
scripture, Redman 1536 STC 15179; 
The images of a verye Chrysten bysshop, and of a counterfayte bysshop, Wyer 1536 
STC 16983.5; 
*Tyndale, Parable of wycked mammon, Nicolson 1536 STC 24455; 
The sum of the actes & decrees made by dyuers byshopes of Rome, Gybson 1538 STC 
21307a.5, 1539 STC 21307a.7; 
Images and traditional practices = 10 
Thomas More, Dyaloge wherin be treatyd dyuers mate rs as of the veneration & 
worshyp ofymagys (answered by 24437), Rastell 1530 STC 18085; 
William Tyndale, An answere vnto Sir Thomas Mores dialoge, Antwerp 1531 STC 
24437; 
Thomas More, The confutacyon ofTyndales answere (24437), W.Rastell 1532 STC 
18079; 
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Thomas More, The second part of the confutacions of Tyndals answere, W.Rastell 1533 
STC 18080; 
Erasmus, Epistle to Bysshop of Basyle concernyng theforbedynge of eatynge offlesshe, 
Godfray 1533 STC 10488.7, 1534 STC 10489; 
A treatise declarying ... that pyctures & other ymages ar in no wise to be suffred in 
churches, Marshall 1535 STC 24239; 
Wyse, A consolacyonfor Chrysten people .. .for y- expellyng ofydolatry & to instruct 
them of loue and obedience, Waylande 1538 STC 26063; 
Thomas More, The apologye of syr T More knyght, W.Rastell 1533 STC 18078; 
Thomas More, The debellacyon of Salem and Bizance, W.Rastell, 1533 STC 18081; 
Sacraments (General) = 6 
The examinacion of master William Thorpe preste accused of heresye (particularly 
against penance), 1530 STC 24045; 
A declaracion of the seremonies a nexid to the sacrament of baptyme, Gibson 1537 STC 
6455; 
Thomas More, A letter of syr Tho More knyght impugnynge erronyouse wrytyng of 
I.Frith, W. Rastell 1532 STC 18090; 
John Frith, A bake answeringe vnto M Mores lettur (18090) defends 5190, answered by 
12557, 12558, 12560, Antwerp 1533 STC 11381; 
The confutacyon ofthefyrst parte of Frythes bake (11381), Herford 1536 STC 12557; 
Gardynare, A letter of a yonge gentylman wherin men may se the demeanour & heresy 
of J Frith, Rastell 1534 STC 11594; 
The sacrament of the altar= 8 
William Tyndale, The souper of the Larde, Antwerp 1533 STC 24468, after the true 
meanynge of the sixte of John and the xi of thefyrst epistle to the Corinthians, Antwerp 
1533 STC 24469, STC 24470, STC 24471; 
Thomas More, The answere to thefyrst parte of the poysoned booke, whych a nameless 
heretyke (Tyndale) hath named the soupes of the lorde (24468), W.Rastell 1533 STC 
18077; 
Garade, The interpretacyon and sygnyfycacyon of the masse, Wyer 1532 STC 11549; 
Nausea, A sermon on the sacrament of the aulter, W.Rastell 1533 STC 18414; 
Whether the blade of Chryst suffyse to manes redempcion, Byddell 1536 STC 14577.5; 
Jests= 4 
Thomas Langdon, A Lytell treatyse confoundyng the great eresyes y- reygne now a 
dayes (verse) 1533 STC 15192.5; 
Julius II, The dialoge betwene Julius the seconde, genius, and saynt Peter (attributed to 
Erasmus), Byddell 1534 STC 14841.5, 1535 STC 14842; 
Jack vp Lande compyled by the famous G.Chaucer, Nicolson 1536 STC 5098; 
Regarding accusations of heresy = 3 
Ashwell, The letters which Johan Ashwel prior of Newnham Abbey sente secretely to 
the bis hope of Lyncolne (against G.Joye) with the answer of the sayed George, Keyser 
1531 STC 845; 
Barnes, A supplicatyon made by Robert Barnes vnto henrye the eyght, Antwerp 1531 
STC 1470; 
Barnes, A supplicacion vnto the most gracyous prynce, (considerably altered from 1470) 
Bydell 1534 STC 1471; 
(6.m) Miscellaneous: Church of England Injunctions = 11 
Church of England Articles and Injunctions STC 10033, 10033.2, 10033.4, 10033.6, 
10033.8, 10084.7 (1536); 10085, 10086, 10087, 10326 (1538); Lyndewode, Church 
laws in English, Redman 1534 STC 17113 
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APPENDIX VI 
STC Books published 1540 - 1549 
Contents 
(1) Numbers of books published by year 
(2) Preliminary subject catalogue of books 1530-1539 
(3) Percentage breakdown of all publications 
(4) Total religious printings 
(5) Percentages of religious printings 
(6) Vernacular religious books according to topics 
(1) Total Published= 116 (1540) + 61 (1541) + 91 (1542) + 113 (1543) + 105 
(1544) + 123 (1545) + 122 (1546) + 135 (1547) + 262 (1548) + 170 (1549) = 1298 
(2) Preliminary subject catalogue of books 1530-1539 
(2.a) Latin Liturgies and Books of Hours = 14 
Breviaries: 15833.5, 15834, 15835, 
Hymns to music: 16133, 
Manuals: 16150, 16149, 
Processionals: 16243, 16241.5, 16242 
Latin Horae/Primers: 16019, 16022, 16023, 16024, 16032 
xx ix 
English/Latin Books of Hours/Primers)= 47 16014, 16015, 16016, 16016.5, 16017, 
16017.5, 16018, 16018.5, 16020, 16021, 16021.3, 16021.5, 16026, 16027, 16027.5, 
16028, 16028.5, 16029, 16030, 16033, 16033.5, 16034, 16035, 16036, 16037, 16038, 
16039, 16040, 16041, 16042, 16042.5, 16043, 16043.5, 16044, 16045, 16046, 16047, 
16048, 16048a, 16049, 16049.3, 16049.5, 16049.7, 16050, 16050.3, 16050.5, 16052, 
(2.b/c) Indulgences 
(2.d) Vernacular Religious= 485 
STC 2069, 2070, 2071, 2072, 2073, 2076, 2846, 2847, 2967, 2968, 2969, 2971, 2971.5, 
2972, 2972.2, 2753, 2368, 5871.9, 10454, 11366.3, 11393, 20521, 21038, 21038.5, 
21793, 22897, 25587.5, 25823.3, 1739, 2074, 2075, 4070.5, 10482, 16935, 17798, 
24217,24858,24859,25420, 1713, 1714, 1715, 1717, 1734, 1735, 1740, 1742, 1749, 
2848, 2967.3, 2968.3, 2970, 2972.5, 3764, 14562, 14639, 14640, 19187, 19465.3, 
21794, 24228, 19.2, 1280, 1730.5, 1731, 1734.5, 1738, 1743, 1750, 2967.5, 2969.3, 
2972.7, 5168, 5168.7, 5169, 5170, 5170.3, 5170.5, 5170.7, 5171, 5173, 5174, 5175, 
5176, 10506, 10507, 14556, 17793,24164,26138,26138.5, 1291, 1291.5, 129la,2374, 
3001.7, 3002, 3002.3, 4079.5, 10483, 10484, 10620, 10621, 10621.5, 10621.7, 10622, 
10622.5, 10623, 10623.3, 14271, 14637, 14828, 20200, 19.6, 1296.5, 1908, 2967.7, 
2968.5, 2970.3, 2973, 2753.5, 2754, 3002.5, 3002.7, 3003, 3003.5, 3004, 3005, 3765, 
4797.3, 4818, 4818.5, 4819, 5106.5, 5160, 5177, 5204.5, 10623.5, 10624, 12345, 
14823, 17760.5, 20196.5, 20197.3, 23965, 2848.5, 2849, 2969.5, 2973.2, 2973.3, 
2973.5, 2755, 3326.5, 10155, 10625.3, 10625.7, 10884, 11382, 11588, 11589, 11591, 
11591.3, 13910, 14828.5, 16932, 16984, 19785.5, 19786, 22815, 22820, 22820a, 22821, 
23435.5, 25590, 25590.5, 20, 95, 96, 96.5, 1034.7, 1035, 1035.5, 1036, 1279, 1305, 
1733.5,3039,2850,2968.7,2974,2819,2756,2999,4071,4822,4827,5205,5717, 
10087.5, 10088, 10089, 10090, 10090.3, 10090.5, 10091, 10093.5, 10093.7, 10114, 
10115, 10115.5, 10116, 10116.5, 10430, 10476, 10490, 11797, 13213, 13638.5, 
13638.7, 13639, 13639.5, 13640, 13640.5, 13641, 13641.3, 13641.5, 13641.7, 13641.9, 
13741, 13745, 14106, 17314, 17314a, 17627, 17789, 17789.5,20423,20972.7,22818, 
22822, 22824, 24457, 358.5, 359, 822, 919, 1274a, 1280.5, 1292, 1297, 1544, 1724.7, 
1774, 3034.7, 3040, 3041.5, 2851, 2852, 2853, 2853.5, 2854, 2854.2, 2854.3, 2854.4, 
2854.5,2855,2975,2375,2375.5,2998.5,3287,3362,3363,3766,3815,3816,4080, 
4312, 4409.5, 4410, 4411, 4412, 4435, 4435.3, 4435.5, 4435.7, 4822.5, 4828, 4956, 
5189.7, 5190, 5190.3, 5199.7, 5200, 5992.5, 5993, 5994, 6082, 6802.5, 10148, 10148.5, 
10485, 10494.5, 11211.2, 11383, 11384, 11385.5, 11391, 11802, 12887, 13021, 13210, 
13211, 13212, 13214, 13642, 14835, 15178, 15180, 15291, 15292a, 16456.5, 16457, 
xxx 
16458.3, 16459, 16503, 16503.5, 16822, 16964, 16982, 16983, 16992, 17315, 17316, 
17317, 17318, 17319, 17320, 17626, 17630, 17792, 17795, 17796, 17799, 18575, 
18576, 18764, 18765, 18787, 18877, 19463,20192.7,20424,20499,20661,20662, 
20663,20748.5,20749,20842,20843,20847,20849,20851.5,21039,21537.5, 
21537.7, 21826.6, 22823, 23004, 23004.5, 23553, 23877.3, 24162, 24163, 24361.5, 
243621,24363,24441a,24445,24448,24450,24451,24458,24466,24679,24781, 
24784,25591,25591a,25823.7,26136,26139, 1290, 1499, 1712, 1725, 1725.3, 1741, 
3017, 3017.5, 3045, 2077, 2078, 2079, 2087.2, 2087.5, 2854.6, 2854.7, 2856, 2857, 
2858, 2975.5, 2820, 2760, 2768, 2376, 2376.3, 2376.5, 2377, 2378, 2379, 2379.5, 2380, 
2419,2419.5,2420,2725,2726,4436,6087,6094,,6095, 7507, 10285, 12564, 12732, 
12887.3, 12887.7, 13022, 13211.5, 13643, 13644, 13645, 13746, 13753, 13760, 13761, 
14554.5, 14822, 15270.5, 15270.7, 15272, 15272.5, 15274, 15274.3, 15274.7, 16267, 
16268, 16269, 16269.5, 16270, 16270a, 16271, 16272, 16273, 16274, 16275, 16276, 
16458.5, 16462, 16462.5, 17119, 20196.9, 20406, 20500, 20500.5, 20750, 21043, 
22238,24364a,24442,24459,24467,24566 
(2.e) Latin Religious= 21 
STC 2799, 6127.5, 6128, 15446, 14634, 2994, 2995, 5178, 21678, 5409, 6084.5, 
6088.9, 165.5, 165.7, 166.5, 11235, 21680, 166, 6085, 11235.5, 24673 
(2.f) Politico-Religious = 89 
STC 201, 1323.5, 1473.5, 4268.5, 12206a.3, 12206a.7, 22877.6, 22880.2, 22880.4, 
22880.6, 22880.7, 23209, 23210, 4045, 5888, 21804, 203, 1775, 3047, 3759.5, 4045.5, 
13612,22249.5, 1309, 1776,4046,4047,4048,5014,5015, 14826, 14830,21570, 
24353,24354, 1276,24165,24165.5,24166,202, 1303,5889, 14126.5,24355,848, 
1270, 1462.9,850,851,21305,24514,846,852, 1271, 1278, 1287, 1472, 1473,3760, 
3761, 4048.5, 4059, 5195, 6083, 6793.6, 7071, 11220, 11593.5, 11884, 13015.7, 13052, 
14942, 15461, 17115, 17137, 18055, 18056, 18056.5,21305.3,21309.7,4079,4463, 
5109,5109.5, 18770, 18771, 19905,20176,25351.5 
(2.g) Latin Scholarly = 23 
STC 4843, 7660, 15443, 15440, 15442.5, 24350.5, 820, 5408, 11714, 14630, 15441.7, 
15444, 15444.5, 15445.5,22250, 1801, 15442,20394,821, 19195, 1295, 1296, 
13787a.5 
(2.h) Histories, Biographies, Current Affairs = 53 
STC 3203, 9985.5, 692.5, 9986, 9986.5, 10661, 10662, 10808, 18813, 21807, 21808, 
24894,977.5,9987,9987.5, 12766.7, 12767,5718, 7665,9988,22270, 7687,25000, 
26054, 11899, 14717, 17764.5,24654,24655,24656, 12857, 13089, 14918,3196, 
5719,6086,6086.5, 11842a, 12721, 12722, 12723a, 15683, 19476.5,3963,6795, 7272, 
7506, 9988.3, 15109.3, 15109.7, 15217, 24018, 24266 
(2.i) Vernacular Secular = 90 
STC 777, 1697, 4241.5, 5279, 7657.5, 7664, 7673, 10445, 11470, 11691a.7, 15525, 
17192, 18052,24847, 1465, 10751, 12104.5,5069,5070, 7631, 7659.5, 10443, 12047, 
12102, 12439,24601,546,20062,23712, 13300, 13305.5,23900.5,24848,26072, 
4853.5, 4891, 7631.5, 7632, 7658, 10438, 10460, 10488, 14109.7, 14522.5, 22594, 
22598,22601,22615,24112, 12440, 12440.5, 13291, 14919, 17501,20310, 24848.5, 
754,769, 1253,6920, 10446, 12403.9, 17502,21616,22216,23664.5,23714,683, 
1384a, 3258.5, 5100, 5605a, 6806, 12431, 14126, 19882, 20203.5, 20560.7, 21739.5, 
22268,22269,5058, 7666, 7666.2, 10500, 18841,20060.5,20182,24023,26053.5 
(2.jl) Science and Health= 99 
STC 439.3, 392.7, 564.2, 13175, 14027, 18216, 18225.2, 21153, 22153b, 22154, 24202, 
24202.5, 473, 474, 474.5, 392.9, 392.10, 392.11, 7644, 7645, 7646, 13175.7, 18219, 
21599, 22155, 675a, 3378.5, 12468, 474.7, 475, 13175.8, 21629, 24720, 292, 475.5, 
476, 488.9, 508.5, 523, 393, 394, 394.5, 3378.7, 7637, 22156, 24203, 416.5, 420.15, 
439.5, 476.5, 477, 564.4, 1179.5, 7674, 13521.7, 15204, 18220, 18225.4, 21154, 447.5, 
477.5, 395, 396, 11718.9, 11969, 13175.10, 18221, 18221.3, 18221.5, 18221.7, 18221a, 
24203.3, 507.11, 3373.5, 3380, 3386, 7646.5, 13175.11, 15205, 18225.6, 20816, 
24203.5, 410, 470, 470.1, 507.13, 675a.3, 3319.5, 13175.12, 18222.5, 20817, 22157, 
22160, 24203.7, 24229, 24359, 522.20, 398.3, 398.5 
(2.j2) Information, education, manners, business, geography = 41 
STC 10468, 10996, 18841.7, 11917, 3327, 5879, 10997, 11009, 11966.5, 14106.2, 
20797.5, 866, 10997.3, 11967, 16938, 20116, 837, 3365.5, 10997.5, 20953, 24216a, 
867, 7638, 11011, 14119, 3310, 3310.3, 10997.7, 11012, 17313.7, 20795, 26093.5, 
4877.2, 7661, 7670, 10999, 11718.4, 18842,24676, 10999.3, 15445 
(2.k) Legal and Administrative= 313 
xxxi 
STC 7697.5, 7697.7, 7713.3, 9535, 9365, 9366.7, 9370.4, 9391.5, 9400.4, 9400.5, 
9400.6, 9400.7, 9401, 9402, 9403, 9403.2, 9403.4, 9403.8, 9403.9, 9274, 9290.5, 
9338.5, 9780.5, 9814, 9946, 10954, 10970, 15761.8, 15732, 18405, 7716, 7792.3, 
7792.5, 7793, 7794, 7795, 7796, 9175b.5, 9542.3, 9543, 9403.6, 9275, 10971, 10985, 
15584.7, 15762, 15732.5, 19631, 20901, 21878.5, 7797, 7798, 9175b.10, 9179, 9179.3, 
9538, 9544, 9544.5, 9523, 9524, 9404, 9404.5, 9404.7, 9405, 9405.5, 9276, 9287, 9291, 
9343.7, 9751, 9765, 9821, 9935.7, 14123.7, 23884, 7716.5, 7800, 7800.3, 7800.5, 
7800.6, 7800.7, 7801, 7802, 9175b.15, 9359, 9361.6, 9363, 9374, 9382, 9387, 9406.7, 
9406.8, 9407, 9408, 9409.5, 9409.6, 9409.8, 9409.9, 9292, 9301, 9301.3, 9303, 9303.4, 
9339, 9906.3, 9913.5, 9929.3, 10952, 10972, 10986, 11193, 14878, 15584.9, 15585, 
20902, 20902.3, 21313, 3327.3, 3327.6, 7697.9, 7698, 7713.5, 7717, 7731, 7802.7, 
7803, 7803.7, 7804, 7804.5, 7805, 9175b.20, 9410, 9410.3, 9410.7, 9411, 9411.5, 9293, 
9334,9619,9627,9643,9649,9660,9670,9722,9727,9756.5,9773,9930.3,9931.3, 
9934.3, 9946.9, 9954.7, 9961.7, 14877, 14878.3, 15763, 18406, 18407, 3327.9, 
9175b.25, 9175b.30, 9394.7, 9293.3, 9343.8, 9633, 9638, 9653, 9665, 9676, 9785, 
9932.5, 9933.5, 9946.3, 10953, 10987, 14117, 14124, 15585.5, 15587.5, 15764.5, 
15732.7, 15732.9, 15733, 18396, 18397, 19632, 20902.5, 3328, 3328.5, 3329, 7699, 
7700, 7701, 7702, 7703, 7717.4, 7717.7, 7718, 7719, 7720, 7732, 7732.5, 7733, 7733.3, 
7734, 7805.3, 7805.5, 7805.7, 7806, 7807, 7808, 7809, 9378, 9392, 9397.7, 9412, 
9412.5, 9414.7, 9293.6, 14879, 14879.5, 14879a, 14879b, 15586, 15586.5, 15586a, 
15586b, 15587, 16700, 16701, 20903, 7720.4, 7734a, 7809.7, 7810, 7811, 7811.2, 
7811.5, 7811.9, 7812, 9370.6, 9414.9, 9293.8, 9620, 9626, 9644, 9659, 9687, 9791, 
9890, 9929.5, 9930.5, 9931.5, 9934.5, 9947, 9955, 9962, 10973, 3330, 7813, 7814, 
7815, 7816, 7818, 9181.3, 9181.5, 9419, 9420, 9421, 9421.1, 9421.2, 9421.3, 9421.4, 
9421.5, 9421.6, 9421.7, 9615a, 9838.5, 9839.5, 9936, 15765, 7819, 7819.2, 7819.4, 
7819.6, 7819.8, 7819.10, 7819.12, 7820, 7820.5, 7821, 7822, 7823, 7824, 7825, 7826, 
7827, 7827.3, 7827.7, 7828, 7828.3, 7829, 9422, 9422.5, 9423, 9427.3, 9428, 9429, 
9429.3, 9429.7, 10987.5, 20797.7 
(2.1) Latin Grammars = 23 
STC 6832.3, 6832.5, 7378, 15604, 15610.5, 6832.7, 6832.9, 15610.6, 15610.7, 15610.8, 
23175.5, 6832.11, 7379, 7380, 15610.9, 6832.13, 6832.15, 6832.17, 6832.19, 15610.10, 
6832.20, 6832.22, 15611 
(3) Percentage breakdown of all publications 
Liturgies 61/1298 = 4.7% Vernacular Religious 485/1298 = 37 .5% Latin Religious 
21/1298 = 1.6% Politico-religious 89/1298 = 6.7% Latin Secular= 23/1298 = 1.8% 
Vernacular Secular 90/1298 = 6.9% History, current affairs 53/1298 = 4.1 % Science, 
information, instructional 140/1298 = 10.8% Legal and administrative 313/1298 = 
24.1 % Latin and French grammars 23/1298 = 1.8% 
(4) Total religious publications 567 /1298 = 43.7% (excludes politico-religious 
publications) 
(5) Percentages of religious publications 
Latin liturgies 61/567 = 10.8% Vernacular Religious 485/567 = 85.5% Latin religious 
21/567 = 3.7% 
(6) Vernacular religious books according to topics= 485 
(6.a) English Primers 
See English/Latin hours and primers above 
(6.b) Saints' Lives= 0 
(6.c) Death and Post Mortem Judgement= 7 
Thomas Lupset, A compendious and a very fn1ieful treatyse teachynge the way of 
dyenge well, Berthelet 1541 STC 16935; 
Erasmus, Preparation to deathe, Berthelet 1543 STC 10506; 
xxxii 
John Chrysostom, A sermon on thefate of those who sleep, Berthelet 1544 STC 14637; 
A meane to dye we/, Myddleton 1545 STC 17760.5; 
Twoo fruitful! and godly praiers, the one in laude of the trinitie and the other desiryng 
grace to with stande thefeare of death, Lante and Banks 1545 STC 20197.3; 
John Frith, A myrrour to knowe thy selfe (and) a propre instruction teaching a man to 
dye, Hill 1548 STC 11385.5; 
John Hooper, A funeral! oration made the xiiii day of January 1549, Whitchurch 1549 
STC 13753; 
(6.d) Devout= 7 
John Pylborough, A commemoration of the inestimable graces and benefits of God ... 
psalme Benedictus Dominus Deus Israel, Berthelet 1540 STC 20521; 
Richard Whitford, Dyuers holy instructyons and teachynges very necessarye for the 
he/th of mannes soule, Myddylton 1541 STC 25420; 
Saint Bernard, A Compendius & mochefruytefull tretyse of well liuynge, Petyt 1545 
STC 1908; 
Thomas a Kempis, Thefolowyng of Christ, Middleton 1545 STC 23965; 
Catharine Parr, The Lamentacion of a sinner bewayling the ignoraunce of her blind life, 
Whitchurch 1547 STC 4827, Whitchurch 1548 STC 4828; 
Margaret of Angouleme, A godly medytacyon of the Christen sowle, trans Princess 
Elizabeth, Wesel 1548 STC 17320; 
(6.e) Life of Christ = 0 
(6.f) Pastoral= 61 
(6.fl) Traditional pastoral = 3 
Free Will, London, (conciliatory rather than polemical in tone), 1540 STC 11366.3; 
Pricke of Conscience, (first three parts) Wyer 1542 STC 24228; 
William Hughe, The troubled mans medicine ... teaching men pacyently to suffer 
aduersitie, Herford 1546 STC 13910; 
(6.f2) Humanist pastoral = 12 
Erasmus, y- pylgremage of pure deuotyon, 1540 STC 10454; 
Erasmus, Enchiridion militis Christiani, Bydell 1541 STC 10482, 1544 STC 10483, 
STC 10484, Powell 1548 STC 10485; 
Joannes Vives, The instruction of a christen woman, Berthelet, 1541, STC 24858, STC 
24859; 
John Chrysostom, (trans Lupset) No man is hurted but of hym selfe, Berthelet 1542 STC 
14639, STC 14640; 
Isidore, The counsailes of saynct Jsodorie to informe man, howe he shuldflee vices, 
(trans Lupset), Berthelet 1544 STC 14271; 
Thomas Lupset, Workes, 1546, STC 16932; 
*Erasmus, De immensa misericordia, Berthelet 1547 STC 10476; 
(6.f3) Reformist pastoral= 46 
John Frith, Preparation to the cross, Berthelet 1540 STC 11393; 
Thomas Becon, An inuectyue agenst the moost wicked vyce of swearing, Mayler for 
Gough 1543 STC 1730.5, STC 1731; 
John Bale, The Epistle exhortatorye of an Englyshe Christiane, Antwerp 1544 STC 
1291, STC 1291.5, STC 1291a, 1548 STC 1292; 
George Joye, A present consolacion for the sufferers of persecucion, Antwerp 1544 
STC 14828; 
An heauenly acte concernynge how man shal lyue, Hill, 1547 STC 95, STC 96, STC 
96.5; 
xxxiii 
The Summe of holye scripture and ordinarye of the christen teachynge, J.Day 1547 STC 
3039, 1548 STC 3040; 
A bryfe summe of the whole Byble: a christyan instruction for all parsons .. to whych is 
annexed the ordinary for all degrees, Scoloker 1549 STC 3017, STC 3017.5; 
Afaythfull and true pronostication vpon the yere MCCCCCxlviii (A Spiritual! 
almanacke) Trans Coverdale, Herford 1547 STC 20423, Herford 1548 STC 20424; 
Thomas Becon, The gouernans ofvertue, Raynalde 1548 STC 1724.7; Hill 1549 STC 
1725, STC 1725.3; 
A newe bake conteyninge an exhortation to the sycke, Oswen 1548 STC 3362, Raynald 
1548 STC 3363; 
John Calvin, The mynde of the godly man, Oswen 1548 STC 4435, STC 4435.3, STC 
4435.5, STC 4435.7; 
The ordenaryefor allfaythfull Christians, Scoloker 1548 STC 5199.7, STC 5200; 
Henry Hart, A godly newe shorte treatyuse instructyng euery parson howe they shulde 
trade theyr lyues in y- imytacyon of vertu, Stoughton 1548 STC 12887, Day 1549 STC 
12887.3, STC 12887.7; 
Christopher Hegendorff, Domestycal or housholde sermons, Oswen 1548 STC 13021, 
The second parte of the Domestycal or housholde sermons, Oswen 1549 STC 13022; 
John Mardeley, A necessarie instruction for all couetous ryche men, Raynald 1548 STC 
17319; 
Oecolampadus, A sermon to young men and maidens, Powell 1548 STC 18787; 
The vertuous scholehous of vngracious women (sermon on matrimony by Luther) Lynne 
1548 STC 21826.6; 
William Tyndale, The obedyence of a Christian man, Hill 1548 STC 24448, STC 
24450, Copland 1548 STC 24451; 
Zwingli, Certeyne preceptes .. howe ... youth ought to be instructed, Scoloker 1548 STC 
26136; 
Henry Barrett, The armyng of a christen warrier readie to fyght with the enemies of 
Jesus Christe, Berthelet 1549 STC 1499, 
Thomas Becon, the physyke of the soule, Raynald 1549 STC 1741; 
John Calvin, of the life or conuersation of a christen man, 1549 STC 4436; 
Robert Crowley, A new yeres gyfte, wherein is taught the knowledge of our selfe and the 
feare of God (verse), Grafton 1549 STC 6087; 
Henry Hart, A consultoriefor all Christians. To bewere least they bear the name of 
Christians in vayne, Oswen 1549 STC 12564; 
Walter Lynne, A briefe collection of all such textes of the scripture as do declare y-
happe estate of them that be vysetted wyth syckness, Mierdman 1549 STC 17119; 
(6.g) Religious Education/ Theology = 101 
(6.gl) Catechetical = 30 
A spiritual! counsayle, paternoster, creed, prayers, J. Mayler 1540 STC 5871.9; 
The ABC with paternoster and creed, Berthelet 1543 STC 19.2, 1545 STC 19.6, Powell 
1547 STC 20; 
A briefe catechisme and dialogue betwene the husbande and his wyfe, contaynynge a 
declaracyon of the paternoster, Antwerp 1545 STC 4797.3; 
Certain sermons or homilies appoynted by the kynges maiestie, to be declared and 
redde, by all persones, vicars or curates euery Sonday, by Cranmer and others, Grafton 
1547 STC 13638.5, STC 13638.7, STC 13639, STC 13639.5, STC 13640, STC 
13640.5, Whitchurch 1547 STC 13641, STC 13641.3, STC 13641.5, STC 13641.7, STC 
13641.9, Grafton 1548 STC 13642, Grafton 1549 STC 13643, Whitchurch 1549 STC 
13644, Oswen 1549 STC 13645; 
Afruteful and very christen instruction for children (parts of a primer), Copland 1547 
STC 14106, 
xxxiv 
Edmond Allen, A catechism and training in the commaundementes, Whitchurch 1548 
STC 358.5, STC 359; 
Thomas Cranmer, A shorte instruction into christian religion, Hill 1548 STC 5992.5, 
STC 5993, STC 5994; 
The x commaundementes in englyshe the crede with paternoster, Powell 1548 STC 
23877.3; 
Pierre Viret, A verie familiare & fruteful exposition of the xii articles in the apostles 
crede, made in dialoges, Day 1548 STC 24784; 
John Bale, A dialoge or communycacyon to be had at a table betwene two chyldren, 
Antwerp 1549 STC 1290; 
John Hooper, A declaration of the ten holy commaundementes, Zurich 1549 STC 
13746; 
(6.g2) Protestant doctrine= 56 
Thomas Becon, Newes out of heaven, Mayler for Gough, 1541 STC 1739, 1542 STC 
1740; 
Thomas Becon,A Christmas Banquet, J. MaylerforGough, 1542 STC 1713, STC 1714, 
STC 1715; 
Thomas Becon, Davids harpeful of moost delectable armony, J.Mayler for Gough 1542 
STC 1717; 
Thomas Becon, A new pathway vnto praier, J. Mayler for Gough 1542 STC 1734, STC 
1734.5; 
Thomas Becon, The new pollecye of warre, J.Mayler for Gough 1542 STC 1735; 
Thomas Becon, A pleasaunt newe nosegaye, J.Mayler for Gough 1542 STC 1742, 1543 
STC 1743; 
Thomas Becon, A potacion or drinkyngefor this holi time of lent, J.Mayler for Gough 
1542 STC 1749, 1543 STC 1750; 
A proclamacyon of the hygh emperour lesu Christ, Herford for Kele 1542 STC 14562; 
A generall free pardon or charter of heuyn blys (not gyuen by popysh collusyon), Gough 
1542 STC 19187; 
Thomas Becon, A new yeares gyfte more precious than golde, J.Mayler for Gough 1543 
STC 1738; 
Ulrich Zwingli, The rekening and declaracion of thefaith of Zwingly, Antwerp (really 
Wyer in London) 1543 STC 26138, STC 26138.5, Wyer 1548 STC 26139; 
The declaracyon and power of the Chrystenfayth, Wyer 1545 STC 5160; 
Martin Luther, The last wil and last confession of Martyn Luthersfaith, Wesel 1546 
STC 16984; 
Thomas Becon, A newe dialog betwene thangell of God & the shepherdes in thefelde, 
Wyer for Day 1547 STC 1733.5; 
A brife andfaythfull declaration of the truefayth of Christ, J.Day 1547 STC 1034.7, 
STC 1035, STC 1035.5, STC 1036; 
Herman V, A simple and religious consultation ... by what meanes a christian 
reformation may be began, Daye 1547 STC 13213; 
Thomas Becon, The solace of the soule, Hyll 1548 STC 1774; 
Thomas Broke, Certyen meditacions and thynges to be had in remembraunce before the 
sacrament, Day 1548 STC 3815, STC 3816; 
John Champneys, The haruest is at hand, Powell 1548 STC 4956; 
The christen rule or state of all the worlde, Raynald 1548 STC 5189.7; 
Frances Lambert, The minde and iudgement of maister Fraunces Lambert of the wyll of 
man, Day 1548 STC 15178; 
Martin Luther, The chiefe and pryncypall artciles of the christen faythe, Lynne 1548 
STC 16964; 
Philip Melanchthon, A waying and considering of the Interim, Whitchurch 1548 STC 
17799; 
Philip Nicolls, A letter ... (about) the scripture, Day 1548 STC 18575; 
Andreas Osiander, The coniectures of the ende of the worlde, trans George Joye, 
Antwerp 1548 STC 18877; 
John Ramsey, A corosyfe to be fayed hard vnto the hartes of allfaythfull professours of 
Christes gospel gathered out of scripture, Hill 1548 STC 20661; 
xx xv 
John Ramsey, A plaister for a galled horse (Protestant pamphlet in verse) Raynald 1548 
STC 20662, STC 20663; 
Urbanus Regius, A declaration of the twelue articles of the christen fayth. And the 
rightefoundation and comon places of scripture, Lynne 1548 STC 20843; 
Urbanus Regius, An instruction of christenfayth howe to be bolde vpon the promyse of 
God, Syngelton 1548 STC 20847; 
Urbanus Regius, The she/de of salvacion, Wyer 1548 STC 20851.5; 
Johann Spangenberg, The sum of diuinitie drawen out of the holy scripture, Day 1548 
STC 23004, STC 23004.5; 
The confession of thefayth of the Sweserlandes, Singleton 1548 STC 23553; 
Thomas Becon, The castell of comforte in the whiche it is proued, y- God alone 
absolueth, Day 1549 STC 1712; 
Robert Crowley, The voyce of the laste trumpet blowen bi the seuenth angel wherin are 
contayned xii lessons to twelue seueral estates of menne, 1549, Grafton, STC 6094, 
STC 6095; 
Patrick Hamilton, Dyuers frutful gathering es (includes Frith's Preface), 1549, Copland, 
STC 12732; 
John Hooper, A lesson of the incarnation of Christe, 1549, Whitchurch, STC 13760; 
Wydowe of J Hereforde, 1549 STC 13761; 
George Joye, A contrarye (to a certayne manis) consultacion that adulterers ought to 
be punyshed wyth deathe, 1549, Mierdman, STC 14822; 
John Proctor, Thefal of the late Arrian (re the divinity of Christ) 1549, Powell, STC 
20406; 
A sermon concerning how vue (sic) ar iustified by faith, 1549, Hyll, STC 22238; 
VR, The oldefayth of greate Brittaygne and the newe learnynge of lnglande, 1549, 
Scoloker, STC 24566; 
(6.g3) Traditional doctrine = 15 
A Necessary doctrine and erudition for any Christen man, (King's Book), Berthelet, 
1543, STC 5168, STC 5168.7, STC 5169, STC 5170, STC 5170.3, STC 5170.5, STC 
5170.7, STC 5171, STC 5173, STC 5174, STC 5176, J.Mayler (with woodcuts) STC 
5175, Berthelet, 1545, STC 5177; 
Augustine, Certein places gathered out if S Austens boke intituled de essentia 
diuinitatis, Hill, 1548 STC 919, 
?Richard Smith, ofvnwryten verytyes, 1548, Raynald, STC 22823; 
(6.h) Religious verse and narrative= 4 
Christmas Carol/es newely imprynted, Copland, 1545, STC 5204.5, 1547, STC 5205; 
Gregory of Nazianzus, verse epigrams, A man is lyke, London, 1545, STC 12345, 
John Bale, A tragedye or enterlude manyfestyng the chefe promyses of God vnto man, 
Wesel, 1547, STC 1305; 
(6.i) Sermons= 13 
William Chedsay, Two notable sermones lately preached at Pauls crosse, Herford, 
1545, STC 5106.5, 
Hugh Latimer, A notable sermon on the plough, 1548, Day STC 15291, STC 15292a; 
Martin Luther, Afruteful sermon of the moost euangelicall wryter, 1548, Syngleton, 
STC 16983; 
Bernardino Ochino, 5 Sermons, 1548, Reddell, STC 18764, (more) Sermons, Scoloker, 
STC 18765; 
Hugh Latimer, Sermon preached before the kynge viii marche MDXLIX, 1549, Day, 
STC 15270.5, STC 15270.7, STC 15272, STC 15272.5; 
Hugh Latimer, The seconde [to seventh] sermon preached xv day of March, 1549, Day, 
STC 15274, STC 15274.3, STC 15274.7; 
(6.j) Prayer= 13 
Praiers of holifathers, patryarches, prophetes, Grafton, 1544, STC 20200; 
Catharine Parr, Prayers stirrying the mynd vnto heauenlye medytacions collected oute 
of holy workes, Berthelet, 1545, STC 4818, STC 4818.5, STC 4819; 1547, STC 4822; 
1548, Berthelet, STC 4822.5; 
xx xvi 
The XV oos, Wyer, 1545, STC 20196.5; 1549 STC 20196.9 (not listed volume 2 STC); 
Bake of prayers called y- ordynary offasshyon of good lyuynge, Myddlyton, 1546, STC 
3326.5, 
A preparation vnto the lordes prayer, 1548, Day, STC 16822; 
Prayers, (for a woman conceyued with childe, for those that gouerne us) 1548, Oswen, 
STC 20192.7; 
0 Lord for thy mercyes sake, saue the kyng (a prayer usually found in bibles), 1549, 
Day, STC 7507; 
Prayer (beginning) 0 Larde ... (also complains of slothful clergy), 1549, Day, STC 
14554.5; 
(6.kl) Bible (Text only)= 94 
Byble in Englyshe, (Great Bible), Redman for Berthelet, 1540, STC 2069; 
Byble in Englyshe, (Cranmer) Whytchurche/Grafton, 1540, STC 2070, STC 2071, STC 
2072, STC 2073, STC 2076; 1541, STC 2074, STC 2075; 1549, Whitchurch, STC 
2079; 
Byble (revision of Matthew version), 1549, Day, STC 2077, Hyll, STC 2078; 
New Testament, Grafton, Great Bible edition, 1540, STC 2846, STC 2847; 1546, STC 
2848.5, Whitchurch STC 2849, STC 2850; 1548 Herford, STC 2853.5; 
New Testament, Antwerp, 1542, STC 2848; 
Epistles, Gospelles, Edited Taverner, Banks, 1540 STC 2967, STC 2968, STC 2969, 
1543 STC 2967.5, STC 2969.3, 
Grafton 1540 STC 2971, STC 2971.5, 1543, STC 2972.7, Redman, 1540 STC 2972, 
STC 2972.2, 1542 STC 2967.3, STC 2968.3; Rouen, 1542, STC 2972.5; Banks, 1545, 
STC 2967.7, STC 2968.5, Herforde, 1545, STC 2973; Banks, STC 2969.5, Grafton, 
STC 2973.2, STC 2973.3, Whitchurch STC 2973.5, 1547, STC 2968.7; 
Old Testament, Wisdom, Redman, 1540, STC 2753; Whitchurch, 1545, STC 2753.5, 
STC 2754, 1546, STC 2755, 1547, STC 2756; 1549, Whithchurch (metre), STC 2760; 
Old Testament, Psalter, Redman, 1540, STC 2368, 
Gospelles with brief sermons for holy days, 1542, STC 2970; Banks, 1545, STC 2970.3, 
Hill, 1547, STC 2974; 
Psalms or prayers taken out of scripture, (arranged by Fisher), "The King's Psalms", 
Berthelet, 1544, STC 3001.7, STC 3002, STC 3002.3; 1545, STC 3002.5, STC 3002.7, 
STC 3003, STC 3003.5, STC 3004, STC 3005; 
New Testament in Latin and English, Tyndale and Erasmus, Powell, 1547, STC 2819; 
1549, Powell, STC 2820; 
New Testament, Tyndale, Petit, 1548 STC 2851, Antwerp, STC 2852, Daye, STC 2853, 
Petit, STC 2855; 1549, Antwerp, STC 2856, Copland, STC 2857; 
New Testament, Erasmus paraphrase, Whitchurch, 1548 STC 2854, STC 2854.2, STC 
2854.3, STC 2854.4, STC 2854.5; 1549 Whitchurch, STC 2854.6, STC 2854.7; 
Epistles & Gospels for euery Sunday, 1548, Hyll, STC 2975; 1549, Powell, STC 
2975.5; 
Psalter, Coverdale version, 1548, Smyth, STC 2375, Psalter, Great Bible version, 1548, 
Grafton, STC 2375.5, 1549, Powell STC 2376, STC 2376.3, STC 2376.5, Grafton, STC 
2377, Oswen STC 2378, Whyte, STC 2379, Waley, STC 2379.5, Mychell, STC 2380, 
Whitchurch STC 2419, STC 2419.5, STC 2420, Grafton, STC 2725, Raynald, STC 
2726; 
Balades of Salomon in metre, 1549, Whitchurch, STC 2768; 
Bible, secondparte ... containyng Josua, 1549, Day, STC 2087.2; 
Apocripha, 1549, Day, STC 2087.5; 
New Testament, Coverdale version, 1549, Wolfe, STC 2858; 
(6.k2) Bible, story and commentary= 27 
Psalter of Dauid, prayers, Joye (ed), Whytchurch, 1544, STC 2374; 
Commentary in Englyshe vpon sayncte Paules epystle to the Ephesyans, Redman 1540, 
STC 21038, STC 21038.5; 
*Savonarola, A goodly exposycyon Li psalme, Petyt, 1540 STC 21793, 1542 STC 21794; 
John Wiclif, The dore of holy scripture, Mayler/Gough, 1540, STC 25587.5; 
Richard Wimbledon, A sermon on Luke xvi.2 ... in these latter days, Mayler, 1540, STC 
25823.3; 1548, Whitchurch, STC 25823.7; 
Patriarchs, The testament of Gad, Lant, 1542, STC 19465.3; 
George Joye, The exposicion of Daniel the prophete gathered oute of Melanchthon, 
Antwerp, 1545, STC 14823; 
xxxvii 
Deuout psalmes and colletes, gathered and set in suche order, as may be vsedfor dayly 
meditacions, Whitchurch, 1547, STC 2999; 1548, Whitchurch, STC 2998.5; 
Sir Anthony Cope, A godly meditacion vpon xx select Psalms of Dauid, 1547, STC 
5717; 
Petrus Antopocus, The diuisyon of the places of the !awe and of the gospell, Lynne, 
1548, STC 822; 
A table of the principal/ matters conteined in the Byble, Herford, 1548 STC 3041.5; 
Erasmus, An exhortation to the diligent studye of scripture, 1548, Raynald, STC 
10494.5; 
Consolations for troubled consciences, (Selections from the Bible) 1548, Hill, STC 
11211.2, 
Martin Luther, Afrutefull and godly exposition of the kyngdom of Christ, vpon Jeremye 
in the xxiii chapter, 1548, Lynne, STC 16982; 
Martin Luther, A ryght notable sermon made vpoon the twentieth chapter of Johan, 
1548, Scoloker, STC 16992; 
John Mardeley, A declaration of the power of Gods worde, 1548, Raynald, STC 17317; 
?Philip Nicolls, A godly newe story of xii men that Moyses sent to spye owt the land of 
Canaan, 1548, Hill, STC 18576; 
Lancelot Ridley, An exposicionn of ... Colossians, 1548, Grafton, STC 21039; 
William Tyndale, An exposition vpon the v,vi,vii, chapters of Mathew, 1548, Day, STC 
2444la; 1549, Hill, STC 24442; 
Pierre Viret, A notable collection of diuers and sondry places of the sacred scriptures, 
which make to the declaratyuon of the Lordes prayer, 1548, Scoloker, STC 24781; 
The images of the Old testament in English and French, (with Holbein woodcuts), 1549, 
Lyons, STC 3045; 
Lancelot Ridley, An exposition in the epistell of Jude, 1549, Copland, STC 21043; 
(6.1) Religious Controversy= 100 
General Polemical works = 23 
Bullinger, Trans Coverdale, The oldefayth, an euydent probacion out of holy scripture, 
Antwerp, 1541 STC 4070.5, 1547 STC 4071; 
Melanchthon, A very godly defense,full of lerning defending the marriage of preistes, 
Antwerp, 1541, STC 17798; 
Henry Brinkelow, The lamentacion of a Christian, against the citie of London, Bonn, 
1542, STC 3764, Antwerp 1545 STC 3765, Scoloker 1548 STC 3766; 
John Bale, A christen exhortacion vnto customable swearers, (verse), derived from 
Coverdale, Antwerp, 1543, STC 1280, 1548, STC 1280.5; 
Richard Tracy, The profe and declaration of thys propisition: fayth only iustifieth, 1543, 
STC 24164; 
Stephen Gardiner, A declaration of such true articles as G.Joye hath gone about to 
confute, Herford, 1546, STC 11588, STC 11589; 
George Joye, The refutation of the bys hop of Winchesters clerke declaration of his false 
articles, London, 1546, STC 14828.5; 
John Bale, A brefe comedy or enterlude concernynge the temptacyon of our lorde, 
Wesel, 1547, STC 1279, 
John Hooper, An answer vnto my lord ofwynchesters booke, Zurych, 1547, STC 13741, 
John Hooper, A declaracion of Christe and of his offyce compyled, Zurych, 1547 STC 
13745; 
Philip Melanchton, The epistle of the famous and great clerke P Melanchthon made 
vnto kynge Henry the eight,for the revokinge of the six articles, Antwerp, 1547 STC 
17789, STC 17789.5, 
Richard Smith, A brief treatyse settyngeforth diuers truthes, Petit, 1547, STC 22818; 
Richard Smith, A godly andfaythfull retraction made by R Smyth reuokyng certeyn 
errors in some of hys bookes, Wolfe, 1547, STC 22822; 
Richard Smith, A playne declaration made at Oxforde by R Smyth, vpon hys Retraction, 
Wolfe, 1547, STC 22824; 
John Bale, An answere to a papystycall exhortacyon pretendynge to auoyde false 
doctryne, Antwerp, 1548, STC 1274a; 
xxxviii 
Philip Melanchthon, The iustification of man by faith only, 1548, Powell, STC 17792; 
Urbanus Regius, The olde learnyng and the new compared together, 1548, Stoughton, 
STC 20842, 
Bible= 5 
Wiclif, Wycklyffes Wycket, J.Day, 1546, STC 25590, STC 25590.5; Wiclif, 1548, Day, 
STC 25591, STC 25591a; 
Gerrard, Philip, A godly inuectiue in the defence of the gospel!, against such as 
murmure that the Bible shoulde not hauefree passage, Grafton, 1547, STC 11797, 
Doctrine of Purgatory = 0 
Anti-clerical/papist = 13 
Thomas Solme, Treatys callyde the Lordis flayle handlyde by the bishops, Antwerp, 
1541, STC 22897; 
Erasmus, Sileni alcibiadis, (against clerical possession), Gough, 1543, STC 10507; 
John Bale, The Image of Both Churches, Antwerp, 1545 STC 1296.5, 1547, 1548, STC 
1297; 
Simon Fish, (H. Brinklow) A Supplication of the poore Commons, J.Day, 1546, STC 
10884, (part of) London, STC 23435.5; 
William Tyndale, The Parable ofwycked mammon, Daye, 1547, STC 24457; 1548, 
Hill, STC 24458; 1549, Copland, STC 24459; 
Hans Sachs, A goodly dysputatyon betwene a christen shomaker and a popyshe parson, 
1548, Scoloker, STC 21537.5, STC 21537.7; 
William Tyndale, The practyse of prelates, 1548, Scoloker, STC 24466; 1549, Scoloker, 
STC 24467; 
Images and Traditional Practices = 2 
Our sauiour Jesus Christ hath not ouercharged his chirche with many ceremonies, 
Antwerp, 1543, STC 14556; 
Urbanus Regius, A lytle treatise ... ryght worshyp and ceremonis inuented by mannis 
institucion, 1548, Lynne, STC 20849; 
Sacraments = 4 
Afrutefull treatis of baptyme and the lordis souper, Antwerp, 1541, STC 24217; 
John Frith, A myrrour or lokynge glasse wherin you may beholde the sacramente of 
baptisme described, 1548, Daye, STC 11391; 
Richard Tracy, A bryef declaracyon ... what is a sacrament, 1548 Stoughton, STC 
24162; 
William Tyndale, A briefe declaration of the sacraments, 1548, Stoughton, STC 24445; 
Sacrament of the altar = 53 
Melanchthon, A newe work concerning both partes of the sacrament to be receyued of 
the lay peple, Zurich, 1543, STC 17793, 1548, Jugge, STC 17795, STC 17796; 
Bullinger and Calvin, Two epystles, whether it be lawful! to be pertaker of the masse of 
papystes, Antwerp, 1544, STC 4079.5; 1548, Stoughton, STC 4080; 
John Frith, The paschal Lambe and oure sacrament compared together, (revised) 1546, 
STC 11382; 1548, Antwerp, STC 11383, Scoloker STC 11384; 
Stephen Gardiner, Adetection of the deuils sophistrie wherwith he robbeth the vnlearned 
people of the true byleefin the sacrament of the aulter, Herford, 1546, STC 11591, STC 
11591.3; 
William Peryn, Thre god/ye and notable sermons of the sacrament of the aulter, 
Herford, 1546, STC 19785.5 (catholic); 
Richard Smith, The assertion and defence of the sacramente of the aulter, 1546, STC 
22815 (catholic); 
Richard Smith, A defence of the blessed masse, and the sacrifice therof, Herford, 1546, 
STC 22820, STC 22820a, Myddylton, STC 22821 (catholic); 
xxxix 
An epistell exhortatorye, admonishing and warning all faithful christians to beware of 
the false fained God of the aulter, London, 1547, STC 10430; 
Erasmus, An epistle of the famous clerke Erasmus concernynge the veryte of the 
sacrament of Christes body and blood, Wyer, 1547, STC 10490, 
Antoine Marcort, A declaration of the masse, Daye, 1547 STC 17314, STC 17314a; 
1548, Day, STC 17315, Oswen STC 17316; 
The disclosing of the canon of the popysh masse, wyth a sermon (of Luther), London, 
1547, STC 17627; 1548, Copland, STC 17626; 
Basle, The answere .. .for the defence of the true administration of the holy supper, Day, 
1548, STC 1544, 
Notable textes of scripture (attacking holy wafers), Scoloker, 1548 STC 3034.7, 
Richard Bonner, A treatyse ofy- ryght honourynge of Jesus Christe in the sacrament of 
breade & wyne, 1548, Hill, STC 3287; 
A spiritual! purgation sent vnto al them that laboure of Luthers errour, as touching the 
sacrament, Hill, 1548, STC 4312; 
John Calvin, Afaythful and most godly treatyse concernyng the sacrament, Hill, 1548, 
STC 4409.5, STC 4410, Day, STC 4411, STC 4412; 
A christen sentence and true iudgement of the sacrament of C hristes body & bloude 
declared both by the auctorite of the holy scripture and the auncient doctores, 1548, 
Wyer, STC 5190, STC 5190.3; 
Robert Crowley, The confutation of the mishapen aunswer to the ballade, called the 
Abuse of they- blessed sacrament of the au/tare, 1548, Day, STC 6082; 
A dyalogue or disputacion bytwene a gentylman and a prest concernyng the supper of 
y- Larde, 1548, Copland, STC 6802.5; 
Edmund Gest, A treatise againste the preuee masse, 1548, Raynald, STC 11802; 
The trew iudgement and declaration of a faithful chrystyan vppon the sacrament, 1548, 
Stoughton, STC 14835; 
John Lambert, A treatyse made by Johan Lambert vnto Kynge Henry the VIII 
concernynge hys opynyon in the sacrament of the aultre, 1548, Wesel, STC 15180; 
John Mardeley, ... the natural! body of Christ is not in the sacrament, 1548, Raynald, 
STC 17318; 
The vpcheringe of the masse, (in verse by Luke Shepherd) Day 1548 STC 17 630; 
Pathos, or an inward passion of the pope for the losse of hys daughter the masse (verse) 
1548, Daye, STC 19463; 
William Punt, A new dialoge called the endightment agaynst mother messe, 1548, Hyll, 
STC 20499; 1549, Hyll, STC 20500, STC 20500.5; 
Ratramnus, The bake of Barthram priest intreatynge of the bodye and blade of Chryst, 
1548, Raynald, STC 20748.5, STC 20749; 1549, Raynald, STC 20750; 
Richard Tracy, A godly enstruction (concerning) y- communion of the bodie & bloud of 
Christe, 1548, Daye, STC 24163; 
William Turner, A new dialogue where in is contayned the examination of the masse, 
1548, Whitchurch, STC 24361.5, STC 243621, Hill, STC 24363; 1549, Wyer, STC 
24364a; 
Jean Veron, The v abhominable blasphemes conteined in the masse, 1548, Powell, STC 
24679; 
(m) Miscellaneous = 19 
Church of England Visitation Articles 1546, STC 10155; 1547, STC 10114, STC 
10115, STC 10115.5, STC 10116, STC 10116.5; 1548, STC 10148, STC 10148.5; 
1549, STC 10285; 
Church of England Injunctions, 1547, STC 10087.5, STC 10088, STC 10089, STC 
10090, STC 10090.3, STC 10090.5, STC 10091, STC 10093.5, STC 10093.7; 
(n) Reformed English Liturgies = 39 
An Exhortation vnto prayer ... to be read in euery church afore processyons. Also a 
letanie with suffrages to be said or song in the tyme of the said processyons, Grafton for 
Berthelet, 1544, STC 10620, STC 10621, STC 10621.5 (music), STC 10621.7 (music), 
STC 10622 (music), STC 10622.5, Petyt, STC 10623, Berthelet, STC 10623.3; 1545, 
STC 10623.5, STC 10624; 1546, Berthelet, STC 10625.3, Petyt, STC 10625.7, STC 
19786; 
xl 
Herman V, The right institution of baptisme ... wherunto is also annexed a godlye 
treatuse of matrimonye (tr R Ryce), 1548 Scoloker, STC 13210, STC 13211, with 
liturgical orders attached (churching of women, burial), 1548, Scoloker, STC 13212, 
Day, STC 13214; (with godly treatise of burynge) 1549 STC 13211.5; 
Book of Common Prayer, 1548, STC 16456.5, STC 16457, STC 16458.3, STC 16459; 
1549 STC 16267, STC 16268, STC 16269, STC 16269.5, STC 16270, STC 16270a, 
STC 16271, STC 16272, STC 16273, STC 16274, STC 16275, STC 16276, STC 
16458.5; English Liturgial Prayers, 1548, STC 16503, STC 16503.5; 1549, STC 16462, 
STC 16462.5, 
*publisher. 
Not listed in volume 2 Short Title Catalogue, but listed by Rider in volume three, 1547, 
STC 20972.7. 
xli 
APPEND IX VII 
STC Books published 1550 - 1559 
Contents 
(1) Numbers of books published by year 
(2) Preliminary subject catalogue of books 1550-1559 
(3) Percentage breakdown of all publications 
(4) Total religious printings 
(5) Percentages of religious printings 
(6) Vernacular religious books according to topics 
Total Published= 1542 (1550) 243 + (1551) 132 + (1552) 151 + (1553) 163 + (1554) 
140 + (1555) 204 + (1556) 185 + (1557) 106 + (1558) 105 + (1559) 113 = 1542 
(2a) Latin Liturgies/ Books of Hours = 53 
Books of Hours: 16107, 16108, 16109, 16109.5, (4) 
Breviaries: 15836, 15837, 15839, 15840, 15860, 15842, 15844, 15846, 15847,(9) 
Hymns= 16134,(1) 
Liturgical Manuals: 16151, 16152, 16153, 16154, 16155, 16155a, 16156, (7) 
Missale: 16215, 16216, 16217, 16218, 16219, (3 Prayers to be said at Mass) 
16224.7,(6) 
Processsional:. 16244, 16245, 16246, 16247, 16248, 16249, 16249.5, 16250, 16252,(9) 
Psalters: 16264, 16265, 16266,(3) 
Latin Primers:. 16058, 16059, 16061, 16066, 16067, 16067.5, 16068, 16069, 16072, 
160~6, 16079, 16081.5, 16084, 16084.5,(14) 
(2.a ) English Catholic Primers (English, English/Latin): 
16060, 16062, 16063, 16064, 16065, 16070, 16071, 16071.5, 16073, 16073.5, 16074, 
16075, 16075.5 (for children), 16077, 16078, 16080, 16081, 16082, 16083, 16085, 
16086, 16087 (22) 
(2.b/c) Indulgences = 2 
14077c.147, 14077c.147 A 
(2.d) Vernacular Religious= 464 
84, 97, 361, 920, 1298, 1299, 1709, 1719.5, 1721, 1721.5, 1725.7, 1733, 1751, 3018, 
2079.8, 2080, 2081, 2087.3, 2087.4, 2087.6, 2090, 2859, 2859.7, 2860, 2861, 2862, 
2862.5, 2864, 2975.7, 2976, 2985.3, 2821, 2756.5, 2757, 2757.5, 2380a, 2727, 2999.5, 
3000,3603,4407,4407.5,4408,4823,4824,4824a,5806,6000,6001,6002, 10247, 
11313, 11393.5, 11393.7, 12365, 12631, 12631.3, 12631.5, 13560, 13749, 13750, 
13750.5, 13754, 13755, 13757, 13762, 13763, 13764, 14008.5, 14019, 14547, 14638, 
14643, 14824, 14825, 15029, 15181, 15188, 15289, 15293, 15543, 15543.5, 15543a, 
15547, 15548, 15548.5, 15549, 16050.7, 16051, 16051.5, 16441, 16560, 17117, 17300, 
18599, 18848, 19494, 19494.3, 19494.7, 19897.3, 19903, 10093.5, 20792.5, 21065, 
21690.6,21690.8,22819,23916,24078,24223.5,24665,24666,24682,25255,25588, 
25824, 26141, 26142, 26143, 20.2, 20.3, 360, 360.3, 1720, 1720.3, 1722, 2083, 2084, 
2084.5,2085,2086,2086.3,2086.5,2087,2088,2865,2866,2977,2983,2758,2759, 
2761.5, 2422, 2423, 2424, 3552.7, 4068, 4069, 5179, 5654, 5870.5, 5990.5, 5991, 6090, 
7363, 11592, 11886, 11887, 12944.5, 13646, 13647, 13756, 13757.5, 15544, 15545, 
15546, 15546.3, 15546.7, 16053, 16054, 16055, 16056, 16277, 16504, 18766, 18767, 
19293,20827,21690.2, 1281, 1282, 1283,2089,2867,2868,2380a.5,2424.l,5628, 
10228, 10486, 10486.5, 11903, 12731, 13758, 14992.5, 16057, 16279, 16280, 16280.5, 
16281, 16281.5, 16282.3, 16282.7, 16284.5, 16285, 16285.5, 16285.7, 16285a, 16286, 
16286.2, 16286.3, 16286.5, 16287, 16288, 16290, 19495, 19495.3, 19495.7, 20191, 
20.4, 923, 1462, 1655, 1752.5, 2091, 2092, 2869, 2870, 2978, 2983.8, 2984, 2985, 
2787.4, 2424.2, 2424.4, 2424.6, 2424.8, 2425, 22728, 2749.5, 3006, 3019, 3033.5, 
3043,3496,3838,4392,4812,5160.3,5539,6159.3, 7508, 7509, 10034, 10034.2, 
10476.7, 10615, 11593, 11885.5, 12631.7, 13759, 14637.5, 14642, 14941, 15290, 
xlii 
16288a, 16290.5, 17791, 18082, 19493, 19904,20373,20373.5,20374,21754,21755, 
21755a, 21755a.5, 1716, 1730, 2426.5, 3280.3, 3839, 3839.3, 5157, 5629, 5630, 6934.5, 
10383, 10248, 10491, 10896, 12559, 13457, 13556, 13560.5, 13561, 15059, 15059.5, 
15069, 15074.4, 16453, 16980, 16981, 17469, 17773,20826,21683,22816,23207, 
24633.5, 24747, 24754, 25115, 25115.3, 25115.5, 26098.7, 548.7, 634, 673, 2978.5, 
2979, 2980, 3281.5, 3282, 3283, 3283.3, 3283.5, 3283.7' 3285.1, 3285.2, 3285.3, 
3285.4, 3285.5, 3285.6, 3285.7, 3285.8, 3285.9, 3285.10, 3480.5, 4813.8, 10249, 
10613, 10745, 10908, 11916.5, 13559, 17629, 17629.5, 17821, 17822, 18797, 20192.9, 
21046,21799.2,22817,22817.5,23208,24219,24361,24673.5,25249,25251,25252, 
25256, 25291.5, 26140, 634.5, 921, 2980.2, 2426.8, 2996, 3006.5, 4380, 4820, 4825, 
5219, 6152, 6235.5, 7376.5, 10149, 10432, 10897, 11884.5, 12795, 15074.6, 16561, 
17776, 17864, 18798,20091,21047.3,21047.7,21048,22412,23966,23967,24755, 
20.5, 923.5, 2871, 2383.6, 3965, 7482, 7605.5, 13559.5, 14326.5, 16561.5, 17236, 
18076, 19784, 20088.5, 24168, 24168.5, 24170, 24860, 24861, 25009, 1744, 3478.5, 
3496.5, 10117, 14932, 16453.5, 16453.7, 16561a, 21796, 24318, 25112, 25112.5, 
25113,25114,2980.3,2384, 3007,3479,3483,3726,4826, 10099.5, 10100, 100100.3, 
10100.5, 10102, 10118, 10118.5, 11901, 12731.2, 13648, 13648.5, 13911, 16291, 
16292, 16292a, 16293, 16293.3, 16293.5, 16454, 16454.5, 17028, 17312, 19969.4, 
22413, 23628.5; 
(2.d2) Non English vernacular bibles, prayers, liturgies, catechisms = 23 
STC 2957.6, 2957.7, 2957.8, 4391, 6003.5, 16572.3, 16572.7, 16573, 16576, 17863.3, 
15260, 15260.7, 2738.7, 3022.5, 2957.9, 4813, 15260.5, 16430, 16571, 16571a, 
17863.5, 18309.5, 16574, 
(2.e) Latin Religious= 25 
STC 4042.4, 11233, 15263, 19783, 12595, 15259, 4807, 4808, 4809, 4810, 4811, 6004, 
11722, 12794, 16423 (BCP), 3442.8, 5458, 10450.4, 12596.3, 10450.5, 16817, 16565, 
16566 (protestant liturgy), 17112.5, 3280.7 
(2.f) Politico/Religious = 86 
852.5,955, 1275,6088,6088.3,6096, 10450, 14999.5, 17562, 17788, 19903a, 19906, 
19907, 19907a,20177,21305.7,21306,21612,21613, 1273, 1273.5,22992,24368, 
1294,4049,4050,4051,4052,4052.5,4052.7,21308, 13208,21307.3,23292,25105, 
5207, 12006, 12558, 15066, 17517,21570.5,21571,21571.5, 10744, 11585, 11586, 
11587 (Devera obediencia), 20175, 21854, 23446, 24356, 4184, 5990, 5996, 5999, 
6005.5, 10024, 13557, 13558, 15067, 18310, 19892,20175a,20178,20188,23211,658, 
3286, 12560, 12020, 15070, 24167.7, 24169, 24356, 1005, 1006 (governing women), 
10016, 10466, 10831, 15064, 19893, 19893a, 21051, 14944, 24174 (anti-Mary), 
21690.4 (re accession of Elizabeth) 
(2.g) Latin Secular = 19 
25816,25817, 1849, 12526.5,22258,24810a,25388, 12090, 12753, 14860.5, 14861, 
19836, 4844.4, 10471.7, 10461, 6463, 6463.2, 15483, 15483.5 
(2.h) Histories, biographies etc = 78 
4626, 5530, 9980, 9980.5, 9988.5, 12723, 22009, 24056, 5108, 24657, 7555.5, 9968, 
9969, 9983, 9989, 10532, 14932.5, 21557, 1307, 6141.5, 6142, 6142.5, 6274.5, 7283, 
9970, 11583, 12541.5, 12556.7, 15378, 19970, 1246, 7279, 7279.5, 9970.5, 17561, 
19890, 987, 5580, 7552, 9971, 9981, 10023.7, 19811, 20407, 20408, 21299, 24571.7, 
3504.5,9972, 11092, 11092a, 13090.5, 13221,804,5229,9989.5, 10014, 10752,21287, 
23318.3, 23318.7, 26074, 7481.7, 7599, 10015, 10015.5, 14795, 15063, 17566.5, 
20732.5, 7589.5, 7590, 9973, 10663, 10664, 10664.5, 15217.5, 17559 
(2.i) Vernacular Secular = 182 
777.5, 1254, 1374, 3188, 3325, 4626.3, 4853.7, 5071, 5072, 5073, 5074, 5276, 5611.4, 
6816, 7542.7, 10439, 10447, 10447.5, 13292, 13294.5, 13304, 14040, 14109.2, 
14109.3, 14279, 17330, 18311,20922,23715,23715.5,24849,25148,26073, 179, 
6089.5, 16612a.7, 18094, 20204, 21435.5, 1254.5, 1654, 1656, 4527.2, 4527.4, 4527.6, 
4527.8, 4999.5, 5225.5, 5241, 5246, 5252, 5258, 10440, 10440.2, 15113.5, 18969.5, 
xliii 
21740, 23251.5, 23925, 25668.5, 26066, 203.5, 1255, 4844, 4844.2, 4854, 7073, 11186, 
12441, 20061.7, 24797, 1010, 1011, 1011.5, 3177, 3177.5, 3178, 12144, 12950, 
13290.3, 15672, 22595, 22595.5, 22599, 22602, 22602.5, 22616, 22616.5, 24810a.5, 
179.5, 1255.5, 3368.2, 7543, 10563.5, 12951, 12952, 13296, 14104, 17562a, 17563, 
21742,23014,23014a,23619,24961,25196, 1256,3055,3055.5,3201,4564,4565, 
5281,6808, 10448, 13293, 13295, 13308, 15314, 15693, 15693.5, 18078.5, 18095, 
18095.5,21777,23716,24223, 1257, 1342, 1543.5,6451, 7633, 7633.3, 7680, 10455, 
10455.5, 10501, 11708, 12103, 12427, 12442, 12443, 13290.7, 13860, 13861, 13862, 
14111a, 14276, 17228, 19078,24798,5281.8,5282,6452, 10917, 11709, 15673, 15674, 
15674.5,22546,22596a,22596b,22603,22603a,22603b,22617,22617a,22617a.5, 
24799, 24850, 24850.3, 25196.5, 996, 7561, 12444, 13863, 13863.5, 13863.7, 15675, 
17312,22227,22227a 
(2j) Science, information, educational = 205 
410.1, 439.7, 483.13, 507.15, 517.15, 857a.5, 859.5, 868, 1180, 1874, 3188a, 3310.5, 
3331, 3373, 3382.5, 7647, 11013, 11013.3, 11970, 13175.13, 14009, 14651.5, 17297, 
17770.5, 20398.7, 20399, 20481, 22134.5, 22428, 24721, 24725, 410.2, 410.3, 464, 
464.3,398.7,20480a,20779,20798,20812,24204,24365,25809,25852,410.4,427.6, 
427.7, 439.9, 507.17, 675a.7, 857a, 3374, 4343, 7662, 10999.5, 10999.7, 11000, 
11797.2, 11930.10, 13175.13, 13175.15, 13175.15, 14119.3, 20481.3, 20799.3, 21155, 
22160.3, 22160.4, 24725.3, 25810, 410.5, 462, 868.2, 1874.5, 3204, 7639, 9545, 
11715.5, 11716, 11971, 14651.7, 18244, 24595, 24623.7, 25799, 25811, 25874, 410.6, 
439.11, 481, 676, 769.5, 769.7, 3196.5, 3380.5, 7678.5, 10469, 10469.5, 11930.12, 
13522, 18054, 19547, 410.7, 410.8, 435.35, 439.13, 447.7, 483.14, 645, 646, 647, 648, 
770.7, 868.4, 3197, 3281, 3319, 3383, 10469.7, 11000.4, 11551, 11713.5, 11718.7, 
13175.16, 13175.17, 14834, 16787.2, 1687.4, 1687.6, 18225.8, 18312, 18313, 20061, 
22429, 24204.5, 24725.5, 24855, 406.3, 410.9, 410.10, 410.11, 410.1 lA, 435.37, 
535.39, 443.9, 399.7, 678, 3310.7, 3311, 3312, 3320, 3374.5, 5468, 6186, 6849.5, 7667, 
11000.7, 11931, 14652, 17200,20796,24205,25875,410.12,477.9,3375, 7640, 7649, 
11551.5, 14009.3, 20820, 21600, 22135, 22160.5, 24372, 293, 432, 443.11, 482, 
3312.3, 3366, 4039, 4040, 10878.5, 10878.7, 13489.5, 14075, 14075.5, 14653, 20799.5, 
295, 492, 492.2, 492.3, 520, 400, 400.3, 564.6, 4041, 6119, 13175.18, 18694, 7663, 
11718, 11800 
(2.k) Legal = 361 
3330.5, 7688, 7688.2, 7830, 7831, 7832, 7833, 7834, 7758, 9428, 9429, 9429.3, 9342.2, 
9343.10, 9653a, 9840.5, 9862, 9906.5, 9932.7, 9933.7, 9947.4, 9955.3, 9962.5, 14125, 
14880, 16704, 18408, 7834, 7835, 7836, 7837, 7838, 7839, 7840, 7841, 7842, 7843, 
7844, 7844.2, 7758,9525,9525.5,9526,9360,9363.2,9367,9375,9383,9388,9395, 
9432.3, 9432.5, 9432.7, 9293a, 9301.7, 9303.6, 9303.7, 10974, 15765.5, 16704.3, 
18397.5, 7704, 7721, 7844.4, 7844.6, 7844.8, 7844.10, 7845, 9362, 9398, 9423.5, 
9423.7, 9424, 9425, 9426, 9426.5, 9433, 9433.3, 9433.5, 9433.7, 9435.5, 9436, 9437.3, 
9437.5, 9437.7, 9802.5, 10634.3, 10988.5, 10989a, 10990, 20904, 8745, 7846, 7847, 
7848, 7849, 7850, 7851, 7852, 7853, 7854, 7855, 9182, 9182.5, 9370.8, 9430, 9430.5, 
9431, 9432, 9439, 9439.5, 9440, 9440.2, 9440.4, 9607, 9607.5, 9677, 9693, 9712, 
9936.5, 9946.5, 9947.7, 10959, 10960, 15736, 18408.5, 20837, 7753.6, 7753.8, 7856, 
7857, 7858, 7859, 7860, 7861, 7862, 7863, 9182, 9182.5, 9440.8, 9440.10, 9440.12, 
9440.14, 9440.16, 9443, 9443.5, 9444, 9444.2, 9444.4, 9444.6, 9444.8, 10975, 10989a, 
10989a.6, 11905, 15737, 16701, 3332, 3332.4, 7864, 7865, 7866, 7867, 7876.3, 7867.5, 
7867.7, 7867.9, 9447.3, 9447.5, 9447.7, 9447.8, 9447.9, 9448, 9448.3, 9448.7, 9449, 
9449.6, 9450, 9450.3, 9450.5, 9450.7, 9450.9, 9451, 9452, 9454, 9454.5, 9455, 9455.5, 
9293a.3, 9339.3, 9582, 9604, 9605, 9666, 9682.5, 9688, 9696.5, 9906.7, 9914, 9922, 
9923, 9923.5, 19633, 7868, 7868.3, 7869, 7870, 7871, 7872, 9408.5, 9277, 9277.5, 
9278,9293a.5,9582,9621,9628,9634,9639,9694,9700,9706,9718,9723,9728, 
9734,9735,9739,9740,9746,9747,9761,9774,9775,9776,9808,9815,9822,9823, 
9824, 9828, 9829, 9848, 9853, 9853.5, 9857, 9858, 9868, 9874, 9874.5, 9875, 9875.5, 
9878, 9880, 9885, 9892, 9892.5, 9937, 9948, 9955.7, 9956, 9957, 9963, 9963.4, 9963.7, 
14881, 15766, 15766.5, 15767, 15767.5, 15768, 15768.5, 7873, 7874, 7875, 7876, 
9392.5,9413,9306,9339.4,9752,9757,9766,9799,9809,9810,9859,9863,9863.5, 
15738, 15738.3, 15738.7, 18398, 18398.5, 18408.7, 18409, 23219, 7877, 7878, 7879, 
xliv 
7880, 7881, 7882, 7883, 7884, 7885, 7886, 7889,9377.3,9457,9457.2,9457.4,9457.6, 
9457.8, 9781, 9786, 9791.5, 9792, 9794, 9833.5, 9897, 9897.5, 1247, 3332.7, 3333, 
33347890, 7891, 7892, 7893, 7894, 7895, 7897, 7898, 7902, 7903, 7904, 7905, 
79065.5, 7907, 7910.7, 9458.7, 9459, 9459.3, 9459.5, 9459.7, 9460, 9460.5, 9461, 
9461.5, 9307, 9307.5, 9645, 9841.5, 9898, 9899, 9908, 9915, 9957.5, 14882, 14883 
(2.1) Grammars, language = 22 
3368.4, 6832.23, 6832.24, 6832.26, 21614, 24020, 6832.28, 6832.29' 6832.30, 6832.31, 
10555, 13940, 6832.32, 7363.5, 15611.3, 23010.5, 23010.7, 15611.7, 15612, 15613, 
6832.34, 15613.3 
(iii) Percentage breakdown of all publications 
Liturgies 83/1542 = 5.5% Vernacular Religious 456/1542 = 29.6% Foreign Religious 
24/1542 = 1.5% Indulgences 2/1542 = 0.1 %, Latin Religious 24/1542 = 1.5% 
Politico-religious 86/1542 = 5.6% Latin Secular 19/1542 = 1.2% Vernacular Secular 
182/1542 = 11.8% History, current affairs 78/1542 = 5.1 % Science, information, 
instructional 205/1542 = 13.3% Legal and administrative 361/1542 = 23.4% Latin and 
French grammars 22/1542 = 1.4% 
(iv) Total religious publications 589/1542 = 38.2% (excludes politico-religious 
publications) 
(v) Percentages of religious publications 
Liturgies 83/589 = 14.1 % Vernacular Religious 456/589 = 77.4% Foreign religious 
23/589 = 4.0% Indulgences 2/589 = 0.3% Latin religious 25/589 = 4.2% 
(6) Vernacular religious books according to topic= 464 
(6.a) English /Reformed Primers= 8 
The Primer in English, 1550 STC 16050.7, Gaultier 1550 STC 16051, Whitchurch 1550 
STC 16051.5, Grafton 1551 STC 16053, STC 16054, Rouen 1551 STC 16055, 
Rothomagi 1551 STC 16056, Grafton 1552 STC 16057; 
(6.b) Saints' Lives= 2 
Origen, (trans) An homilie of Mary Magdalene, Sutton 1550 STC 18848, (fragment 
only) 
The life of the glorious martyr saincte Katheryne (of Alexandria), Waley 1555 STC 
4813.8, 
(6.c) Death and Post Mortem Judgement= 11 
John Hooper, Afunerall oratyon made the xiiii day of January 1549, Hill 1550 STC 
13754, Raynalde 1550 STC 13755; 
John Chrysostom, A sermon ofpacience, ofy- end ofy-world, Hyll 1550 STC 14638; 
Bernardino Ochino, Certayne sermons of the ryghtefamous and excellente clerk 
(Protestant, includes a sermon about election), Day 1551 STC 18766; 
Matthew Parker, Howe we ought to take the death of the godly, sermon made at burial! 
of MBucer, 1551STC19293, 
Robert King, Afunerall sermon, Grafton 1552 STC 14992.5; 
*Erasmus, A comfortable exhortacion agaynst the chaunces of death, Berthelet 1553 
STC 10476.7 (edition of STC 10476.3, published 1531); 
*John Chrysostom, A homilie ... (about) those who slepe, Berthelet 1553 STC 14637.5; 
*Examples howe mortal! synne maketh the synners inobedyentes to haue many paynes 
within hell (selections from Floure of the commaundements of God), Wyer 1555 STC 
10613; 
Otto Werdmueller, A ... learned treatise how a christen man ought to behaue himself in 
the daunger of death, Wesel 1555 STC 25251, STC 25252; 
(6.d) Devout= 5 
Godly meditations verye necessarie to bee sayde of all christen men, Whitchurch 1556 
STC 17776; 
xlv 
*Thomas a Kempis, Thefolowinge of Chryste, Cawood 1556 STC 23966, STC 23967; 
Visions of Elizabeth, Abbess of Schonau (in 1156), Caly 1557 STC 7605.5 (about the 
contemplative and active life, especially for women); 
William Peryn, Spiritual! exercyses and goostly meditacions, Kingston 1557 STC 
19784; 
(6.e) Life of Christ = 0 
(6 !l_ Pastoral= 61 
(6:f ) Traditional Pastoral= 15 
An heauenly acte concernynge how man shal lyue, Wyer 1550 STC 97; 
Miles Hogarde, A new treatyse in maner of a dialoge, whiche sheweth the excellency of 
mannes nature, (verse) Wyer 1550 STC 13560; 
Robert Crowley, Pleasure and payne, heauen and hell: remembre these Jaure and all 
shall be well, (verse) Crowley 1551STC6090; 
*Stephen Hawes, The conuercyon of swerers (verse) Copland 1551 STC 12944.5; 
A general! confessyon of sinnes to be sayde euery mornynge, London 1554 STC 5629; 
Miles Ho garde, A treatise entitles the path waye to the towre of perfection (verse), Caly 
1554 STC 13561; 
*John Fisher, Thefruytfull saynges of Dauid, Marshe 1555 STC 10908; 
*Savonarola, A meditation, Emden 1555 STC 21799.2 (edition of STC 21798, first 
published 1500); 
William Turner, A newe booke of spiritual! physik for dyuerse diseases of the nobilitie 
and gentlemen of Englande, Emden 1555 STC 24361; 
Certein workes of blessed Cipriane the martyr (a sermon touching mortalities, an 
exhortation to martyrdome), Emden 1556 STC 6152; 
Here begynneth the dreames of Daniell. With the exposycions of the xii sygnes of the 
yeare. And also the destenyes both of man and woman borne in eche monthe, Wyer 
1556 STC 6235.5; 
*The Ka/ender of shepardes newly augmented and corrected, William Powell 1556 
STC 22412, 1559 STC 22413, 
*William Hughe, The troubled mans medicine, Rogers 1559, STC 13911; 
Somefyne gloues deuisedfor newyeres gyftes to teche yonge people to knowe good from 
euyll, (Woodcut and verse), William Powell 1559 STC 23628.5; 
(6.f2) Humanist, Reformed Catholic Pastoral= 12 
George Schans, The we/spoken nobody, God that is all good, (a lament, anon trans), 
Mierdman 1550 STC 18599; 
Joannes Rivius, A treatise against the folishnesse of men in dijferringe the reformation 
of their liues, William Powell 1550 STC 21065; 
William Conway, An exortacion to charite very nedful at this tyme, William Powell 
1551 STC 5654; 
Erasmus, Enchiridion, (Manual of a Christian Knight), Day 1552 STC 10486, STC 
10486.5; 
Two sermons of St Ciprian, the one of patience, the other of mortalitie, Grafton 1553 
STC 6159.3; 
John Chrysostom, A treatise ... concerning the restitucion of a synner, Calye 1553 STC 
14642; 
Thomas More, A dialoge of comfort against tribulacion, Tottle 1553 STC 18082; 
John Redman, A compendious treatise called the complaint of grace, Caly 1554 STC 
20826; 
*Thomas More, The workes of Sir T.More (Ed W.Rastell), Cawood 1557 STC 18076; 
*Joannes Vives, The instruction of a christen woman, Thomas Powell 1557 STC 24860, 
Wykes 1557 STC 24861; 
(6.f3) Protestant Pastoral= 34 
N. Lesse (trans) The twelfe steppes of abuses writen by S.Augustine, J.Daie, 1550, STC 
84; 
Thomas Becon, Theflowerofgodly prayers, Daye 1550 STC 1719.5, 1551STC1720, 
STC 1720.3; 
Thomas Becon, The fortresse of the faythfull agaynst y- cruel assautes of pouertie, 
Daye 1550 STC 1721, STC 1721.5; 
Thomas Becon, The gouernans ofvertue, Day 1550 STC 1725.7; 
Thomas Becon, The iewell of ioye, Daye 1550 STC 1733; 
Roger Hutchinson, The image of God or laie mans booke, Daye 1550 STC 14019; 
Peter Pickering, A myroure or glassefor all spiritual ministers. Gathered out of holy 
scripture and catholyke doctours, Crowley 1550 STC 19897.3; 
xlvi 
William Samuel, A warnyngfor the cittie of London. That the dwellers, there in may 
repent their euvll lyuesfor feare of Goddes plages (verse), Humphrey Powell 1550 STC 
21690.8; 
Quintus Tertullian, The seconde booke of Tertullian vnto his wyf wherin is conteined 
counsel how those vnmaryed may chose godly companyons, (trans J.Hooper) Hill 1550 
STC 23916; 
Pietro Martire Vermigli, An epistle vnto the right honorable ... the duke of Somerset 
written La.tin (trans T.Norton), Hill 1550 STC 24666, 
Otto Werdmueller, A spyrtuall and moost precyouse pearle teachyng all men howe 
consolacyon in afflyccyons is to be soughte, Mierdman 1550 STC 25255, Wesel 1555 
STC 25256; 
Thomas Becon, A fruitful treatise of fasting, Day 1551 STC 1722; 
A christian meditacion or praier to be sayed at all tymes whensoeuer God shall vyset 
wyth sicnesse, Mierdman 1551STC5179; 
Giles Couchman, An exhortacyon or warnynge, to beware of greater plagues & 
troubles, then are yet come vppon thys realme,for the synnes and wyckednes commytted 
there, Raynalde 1551 STC 5870.5; 
Thomas Lever, A meditacion vpon the Lordes prayer, Daye, 1551, STC 15544, Grafton 
1551 STC 15545; 
A general confession setfurthfor all men and saruauntes to say euery morninge, Daye 
1552 STC 5628; 
A sermon of repentaunce, Mierdman 1553 STC 3496, Copland 1558 STC 3496.5; 
An home/ye to be read in the tyme of pestylence, Oswen 1553 STC 13759; 
Thomas Becon, A comfortable epistle, too Goddesfaythfull people in Englande, Wesel 
1554 STC 1716; 
John Hooper?, A soueraigne cordial for a Christian conscience, Day 1554 STC 5157; 
John Knox, An admoniton or warning that the faithful Christians ... may auoide Gods 
vengeaunce, Day 1554 STC 15059, Wesel 1554 STC 15059.5; 
John Knox, Afaythfull admonition made by John Knox vnto the professoiurs of Gods 
truthe in England, Emden 1554 STC 15069; 
Thomas Sampson, A letter to the trew professors of C hristes gospel/, inhabitinge in the 
parishe off Allhallowis, in Bredstrete in London, Wesel 1554 STC 21683; 
Pierre Du Val, A litell dialogue off the consolator confortynge the churche in hyr 
afflictions, taken out off the 129 psalme, Wesel 1556 STC 7376.5; 
A moste pythe and excellent epistell to anymate all trew christians vnto the crosse of 
Christe, Wesel 1556 STC 10432; 
John Bradford, A god/ye medytacyon composed by I.Bradford lately burnte in 
Smythfelde, (largely translated from a work by Vives), Copland 1559 STC 3483; 
John Hamilton, A god/ye exhortation ... set forth .. at the synod of Edinburgh, 
Edinburgh 1559 STC 12731.2; 
(6.g) Religious Education/ Theology = 82 
(6.gl) Catechetical = 31 
Thomas Knell, An ABC to the christen congregacion, (verse) Kele 1550 STC 15029; 
An ABC with a cathechisme, Whytchurch 1551 STC 20.2, STC 20.3; 
Edmond Allen, A cathechisme that is to say a christen instruccion of the principal/ 
pointes of Christes religion, Whitchurch 1551 STC 360, STC 360.3; 
Pierre Du Ploiche, A treatise in English and Frenche right necessary for al young 
children (The Catechisme), Grafton 1551STC7363; 
Homilies set forth by Cranmer Grafton, 1551, STC 13646, STC 13647, Jugge 1559 STC 
13648, STC 13648.5, 
John Hamilton, Catechisme, Scot 1552 STC 12731; 
The ABC wyth the Lord's praier, the xii articles of the Christenfayth, Day 1553 STC 
20.4; 
xlvii 
A short catechisme ... agreed vpon by the bishoppes (42 articles), Day 1553 STC 4812; 
Edmund Bonner, A profitable and necessarye doctryne, with certayne homilies, Cawood 
1555 STC 3281.5, STC 3282, STC 3283, STC 3283.3, STC 3283.5, STC 3283.7; 
Edmund Bonner, Certaine homelyes, sent by the bysshoppe of London, to al persones, 
Cawood 1555 STC 3285.1, STC 3285.2, STC 3285.3, STC 3285.4, STC 3285.5, STC 
3285.6, STC 3285.7, STC 3285.8, STC 3285.9, STC 3285.10; 
John Feckenham, Two homilies vpon the first, second and third articles of the crede, 
Caly 1555 STC 10745; 
An ABC with the Pater Noster, Aue Marie, the Crede & ten commaundementes with 
certaine instructions that scholemasters ought to bring vp children, Hacket 1557 STC 
20.5; 
(6.g2) Protestant Doctrine= 33 
A shorte cathechisme. A brief and godly bringinge vp of youth, Zurich 1550 STC 361; 
N.Lesse (trans) A worke of the predestination of saints, attributed to S.Augustine (in 
addition with perseueraunce vnto thende), widow of Herforde 1550 STC 920, 
(translated by J.Scory), Emden 1556 STC 921; 
Thomas Becon, The principles of christen religion, Daye 1550 STC 1751, Day 1553 
STC 1752.5; 
John Calvin, An epistle both of godly consolacion and also of aduertisement, written to 
Edwarde duke of Somerset, Whitchurch 1550 STC 4407, STC 4407 .5, STC 4408; 
John Frith, the preparation to the crosse, Hill 1550 STC 11393.5, STC 11393.7; 
Matteo Gribaldi, A notable and maruailous epistle concerning the terrible iudgement of 
god, (Preface by Calvin) Oswen 1550 STC 12365; 
John Hooper, A declaration of the x holye commaundementes, Hill 1550 STC 13749, 
(with additions) Hill 1550 STC 13750, Gaultier 1550 STC 13750.5; 
John Hooper, A godly confession and protestacion of the christianfayth, Daye 1550 
STC 13757, 1551STC13757.5, 1552 STC 13758; 
John Hooper, A lesson of the incarnation of Christe made the twentithe daye of June 
1549, Raynalde 1550 STC 13762; 
John Lambert, Ofpredestinacion & election, Mychell 1550 STC 15181; 
Richard Brasier, A godly wil and confession of the christianfaythe, Day 1551 STC 
3552.7; 
Bernardino Ochino, F ouretene sermons ... concernyng the predestinacion and eleccion 
of god, Day 1551 STC 18767; 
Giulio, de Milano, Treatise of the Christian Sabbath, Mierdman 1552 STC 11903; 
John Hooper, Whether christianfaith maye be kepte secret in the heart, without 
confession therof openly, Day? 1553 STC 5160.3; 
Thomas Paynell, the pandectes of the euangelycall lawe, Seres 1553 STC 19493; 
A godlye and learned treatise wherin is proued the true iustificacion of a christian 
manne (trans M.Coverdale), Wesel 1555 STC 24219; 
Pietro Vermigli, A treatise of the cohabitacyon of the faithfull with the vnfaithfull, 
whereunto is added a sermon by Bullinger, Strassburg 1555 STC 24673.5; 
Otto Werdmueller, The hope of thefaythful, declaryng the resurreccion of our lorde 
Jesus Chryst, (trans M.Coverdale) Wesel 1555 STC 25249; 
Ulrich Zwingli, The accompt rekenynge and confession of the faith, Emden 1555 STC 
26140; 
John Calvin, The catechisme or manner to teache children, Geneva 1556 STC 4380; 
Anthony Gilby, A briefe treatyse of election and reprobacion, Geneva 1556 STC 
11884.5; 
Marten Micron, A short andfaythful instruction for symple christianes, whych intende 
to receyue the holy supper, (trans T.Cranmer), Emden 1556 STC 17864; 
John Olde, A confession of the most auncient and true christen catholike olde belefe, 
Emden 1556 STC 18798; 
Quinton Kennedy, Ane compendius tractiue conforme to the scripture, Edinburgh 1558 
STC 14932; 
(6.g3) Traditional Doctrine= 18 
Twelue of saynt Augustines sermons (trans T.Paynell), Cawood 1553 STC 923, with 
additions, including a sermon in the supper of the lorde, Cawood 1557 STC 923.5; 
The doctrine of the masse booke, concerning the making of the holye water, salt, etc, 
Day? 1554 STC 6934.5; 
Richard Smith, A bouclier of the catholike fayth ... conteynyng diuers matters now of 
late called into controuersy, by the newe gospellers, Tottell 1554 STC 22816; 
(St) Vincent of Lerins, A boke written ... against certain heretikes in the time of 
Theodosius (an edition of Pro catholicaefidei antiquities libellus) Tottel 1554 STC 
24747; (mainly narrative) 
xlviii 
Joannes Venaeus, The waie home to Christ and truth, Caly 1554 STC 24754, 1556 STC 
24755; (Universal Church) 
John Angel, The agrement of the ho/ye fathers vpon the chiefest articles of christian 
religion, Harford 1555 STC 634; 
A plaine and god/ye treatise concernynge the masse, Wayland 1555 STC 17629, STC 
17629.5; (also formed part of the English Catholic Primer STC 16063) 
Richard Smith, The seconde parte of the booke called a boucklier of the catholyke 
fayeth, Caly 1555 STC 22817, STC 22817.5; 
John Churchson, A brefe declaryng what and where the churche is, Cawood 1556 STC 
5219; (Universal Church) 
Reginald Pole, The trew copy of the wrytinge of late sente to the byshoppe of London ... 
concerning the due vse of confessionals, Cawood 1557 STC 20088.5; 
Thomas Watson, Ho/some and catholyke doctryne concerninge the seuen sacramentes, 
Caly 1558 STC 25112, STC 25112.5, STC 25113, STC 25114; 
(6.h) Religious verse and Narrative= 6 
Here begynneth the enterlude of Johan the Euangelyst, Copland 1550 STC 14643; 
Pierce the Ploughmans crede, (verse) Wolfe 1553 STC 19904; 
George Marshall, A compendious treatise in metre declaring thefirste originall of 
sacrifice, Cawood 1554 STC 17469; (ballad in praise of Mary) 
Miles Hogarde, A mirrour of loue (verse), Caly 1555 STC 13559; 
An interlude upon the history of Jacob and Esau, Sutton 1557 STC 14326.5; 
Remember man both night and day, thou must nedes die there is no nay, (Ballad) 
Tysdale 1557 STC 17236; 
(6.i) Sermons = 20 
Hugh Latimer, A moste faithfull sermon preached before the kynges most excellente 
maiestye and hys most honorable Councell, Day 1550 STC 15289, Day 1553 STC 
15290; 
Hugh Latimer, A sermon of Master Latimer, preached at Stamford the ix day of October 
(1550), Daye 1550 STC 15293; 
Thomas Lever, Afruitfull sermon made in Pou/es churche at London seconde daye of 
February, Daie 1550 STC 15543, STC 15543.5, STC 15543a; 
Thomas Lever, A sermon preached the thyrd Sonday in Lent before the kynges maiestie, 
Day 1550 STC 15547, STC 15548, STC 15548.5, STC 15549; 
Thomas.Lever, A sermon preached at Paules Crosse, the xiiii day of December, Day 
1551STC15546, STC 15546.3, Oswe, 1551, STC 5546.7; 
James Brookes, A sermon made at Paules crosse, Caly 1553 STC 3838, 1554, STC 
3839, STC 3839.3; 
Hugh Glasier, A notable and very fruictefull sermon made at Paules Crosse, Caly 1555 
STC 11916.5; 
John Harpsfield, A notable and learned sermon made vpon saint Andrewes daye, Caly 
1556 STC 12795; 
Leonard Pollard, Fyue homilies of late made by a ryght good and vertuous clerke, 
Gryffyth 1556 STC 20091; 
Roger Edgeworth, (28) Sermons very fruitful/, godly and learned ... with a table, Caly 
1557 STC 7482; 
xlix 
(6.j) Prayers and Personal Litanies = 27 
Christen prayers and godly meditacions (based on Romans, trans Thomas Becon) Wyer 
1550 STC 2985.3; 
Catharine Parr, Prayers stirryng the mynd, Berthelet, 1550, STC 4823, STC 4824, 
William Powell 1550 STC 4824a, Day 1556 STC 4825, Copland 1559 STC 4826; 
*A deuout intercescion and praier to our sauoiur Iesu Christ, Wyer 1550 STC 14547 
(anr.ed. 14546.7, 1530); 
A prayer for Edward VI and his sisters, Hill 1552 STC 20191; 
A prayer sayd in the kinges chappell in the tyme of hys sicknes, Copland 1553 STC 
7508; 
A prayer of kynge Edwarde the syxte ... made thre houres afore hus death, Jugge 1553 
STC 7509; 
A god/ye treatyse of prayer, Mierdman 1553 STC 17791; 
A prymmer or bake of private prayer (based on the Book of Common Prayer), Seres 
1553 STC 20373, STC 20373.5, STC 20374; 
Litany and Suffrages (with prayer for Philip and Mary), London 1554 STC 16453, 1558 
STC 16453.5, STC 16453.7; 
An excellent and a right learned meditacion complied in two prayers, Day 1554 STC 
17773; 
A deuout prayer of s. Ambrose, very expedient for all suche as prepare them selues to 
saye masse, Cawood 1555 STC 548.7; 
A book of prayers, 1555 STC 20192.9; 
Hugh Weston, A prayer made by the deane of Westminster, and delyuered to the 
chyldren ofy- queenes maiesties gramer schole, Cawood 1555 STC 25291.5; 
Catharine Parr, Prayers or meditacions wherin the mynde is styrred paciently to suffre 
all afflictions, Mychell 1556 STC 4820; 
Thomas Becon, The Pomander of prayer where unto are added ... letany and suffrages, 
Daye 1558 STC 1744; 
Cuthbert Tunstall, Certaine godly and deuout prayers (trans T.Paynell), Cawood 1558 
STC 24318; 
The letanye vsed in the quenes maiesties chappel, Jugge 1559 STC 16454, Seres STC 
16454.5; 
John Pits, A prayer or supplycation made vnto God, (verse), Herforde 1559 STC 
19969.4; 
(6.kl) Bible (Text only)= 84 
The whole byble (Matthew's version) Zurich, 1550, STC 2079.8, London 1550 STC 
2080; 
Bible in Rnglish, Great Bible, Whitchurch, 1550, STC 2081, Hyll 1552 STC 2089, 
Whitchurch 1553 STC 2091, Grafton STC 2092; 
Psalms and Song of Solomon, Day 1550 STC 2087.3; 
The bake ofprophetes, Esaye ... Malachi, Daye 1550 STC 2087.4; 
New Testament (Tyndale), Day 1550 STC 2087.6, Day 1551STC2865, Mierdman 
1552 STC 2867 STC 2868, Mierdman 1553 STC 2869, STC 2870; 
The whole byble (Coverdale), Iugge 1550 STC 2090; 
The newe testament (Coverdale), Wolfe 1550 STC 2859; 
The newe testament (Tyndale) Zurich 1550 STC 2859.7; 
The newe testament (Tyndale), Day 1550 STC 2860, (Great Bible version) Copland, 
1550, STC 2861, Oswen 1550 STC 2862, STC 2862.5, (Tyndale) Mierdman 1550 STC 
2864; 
The epystles and gospels of euery Sondaye, Raynalde 1550 STC 2975.7, Copland 1550 
STC 2976, Waley 1551STC2977, 1553 STC 2978, Rouen 1555 STC 2978.5, Kingston 
1555 STC 2979, William Powell 1555 STC 2980, Day 1556 STC 2980.2 1559, STC 
2980.3; 
The newe testament (Erasmus) Gaultier 1550 STC 2821; 
The bakes of Salomon (Coverdale), Whitchurch 1550 STC 2756.5, (Great Bible version) 
Copland 1550 STC 2757, Iugge 1550 STC 2757.5, Copland 1551STC2758, Raynalde 
1551STC2759; 
Psalter (Great Bible version), Mychell 1550 STC 2380a; 
Psalms in English metre, widow of Herforde 1550 STC 2727; 
Psalms for dayly meditacions Whitchurch 1550 STC 2999.5 STC 3000; 
John Hall, Certainprouerbs and psalms, Raynalde 1550 STC 12631, STC 12631.3, 
STC 12631.5, Kytson 1553 STC 12631.7; 
1 
The byble (Matthew's version) Hyl 1551STC2083, STC 2084, STC 2084.5, STC 2085, 
STC 2086, STC 2086.3, STC 2086.5; 
Bookes of Moses (Tyndale), Day 1551 STC 2087; 
The Byble, Day 1551STC2088; 
Paraphrases of Erasmus, Whitchurch 1551STC2866; 
Bible translated into Welsh, Grafton 1551 STC 2983; 
Ecclesiastes in meter, Grafton 1551STC2761.5; 
Psalmes of Dauid in metre, Whitchurch 1551 STC 2422, STC 2423, STC 2424, 1552 
STC 2424.1, STC 2424.2, Whitchurch 1553 STC 2424.4, STC 2424.6, STC 2424.8, 
Kyngston STC 2425, STC 2426, Tottle 1554 STC 2426.5, Wesel 1556 STC 2426.8; 
William Samuel, The abridgemente of goddes statutes (the Pentateuch), 1551 STC 
21690.2; 
Pslams of Dauid (Great Bible trans), Grafton 1552 STC 2380a.5, 
A godly psalme, of Marye Queene, Kingston 1553 STC 1655; 
The Actes of the apostles, (metre with notes to sing), Seres 1553 STC 2983.8, Hill STC 
2984, STC 2985; 
Certain psalms in metre with notes to synge, Hill 1553 STC 2728; 
The lxxxii Psalme (a commentary) Hill 1553 STC 2749.5; 
Psalmes or prayers taken out of ho/ye scripture, (includes a prayer for Mary), Berthelet 
1553 STC 3006, Cawood 1556 STC 3006.5, Copland 1559 STC 3007; 
Certayne praiers, and god/ye meditacions of holy men and women: taken oute of the 
Byble, Mychell 1556 STC 2996; 
The newe testament of our lord Jesus Christ conferred diligently with the Greke, 
Geneva 1557 STC 2871; 
The psalmes of Dauid tr accoprdyng to th'Ebrue wyth annotacions moste profitable 
(Geneva version), Geneva 1557 STC 2383.6; 
The bake ofpsalmes (Geneva version), Geneva 1559 STC 2384; 
(6.k2) Bible, Story and commentary = 37 
A bryefe summe of the whole byble (to whych is annexed the ordenary for all degrees) 
Stoughton 1550 STC 3018; 
Johann Brentz, A veryefruitful exposicion vpon the syxte chapter of saynte John, (trans 
Shirrye), Daye 1550 STC 3603; 
Antonius Corvinus, A postill or collection of moste godly doctrine vpon euery gospel/ 
through the yeare (according to) the booke of common prayer, Wolfe 1550 STC 5806; 
John Hooper, An ouersight and deliberacion vpon the prophete Jonas, Daye 1550 STC 
13763, STC 13764; 
George Joye, The exposicion of Daniel the prophete, Daie 1550 STC 14824, Raynalde 
1550 STC 14825; 
Walter Lynne, A briefe and compendiouse table, in a maner of a concordaunce, of the 
whole Bible, Mierdman 1550 STC 17117; 
John Marbecke, A concordance ... (every) worde conteigned in the whole Bible, Grafton 
1550 STC 17300; 
Thomas Paynell, The Pithy and moost notable sayinges of al Scripture, Gaultier 1550 
STC 19494, STC 19494.3, STC 19494.7, Copland 1552 STC 19495, STC 19495.3, STC 
19495.7; 
John Wiclif, The true copye of a prolog wrytten about two C yeres paste .. .found in an 
olde English bible, Grafton 1550 STC 25588; 
Richard Wimbledon, A sermon on Luke xvi.2 ... in these latter days, Grafton 1550 STC 
25824; 
Ulrich Zwingli, A short pathway to the ryghte and true vnderstanding of the ho/ye 
scriptures, Oswen 1550 STC 26141; 
Anthony Gilby, A commentarye vpon the prophet Mycha, Day 1551 STC 11886, STC 
11887; 
John Hooper, Godly and most necessary annotations in y- xiii chapyter too the 
Romaynes, Oswen 1551 STC 13756; 
*A bryefe summe of the whole Byble, Hill 1553 STC 3019; 
An exposition touching al the bakes of holie scripture, Grafton 1553 STC 3033.5; 
The true and lyuely historyke purtreatures of the wall Bible, Lyons 1553 STC 3043; 
The prayer of the prophet Daniel, Syngelton 1553 STC 2787.4; 
Anthony Gilby, A commentarye vpon the prophet Malaky, Day 1553 STC 11885.5; 
Erasmus Sarcerius, Common places of scripture ordrely set forth, Hyll 1553 STC 
21754, STC 21755, STC 21755a, STC 21755a.5; 
li 
John Knox, A percel of the vi Psalme expounded, Day 1554 STC 15074.4, Wesel 1556 
STC 15074.6; 
A treatise how by the worde of God christian mens almose ought to be distributed, 
printed abroad, 1557 STC 3965; 
Bartholomew Traheron, An exposition of a parte of S.Johannes gospel made in sondrie 
readings in the English congregation at Wesel, Wesel 1557 STC 24168, STC 24168.5; 
Bartholomew Traheron, An exposition of the 4 chap of S Joans Reuelation, Wesel 1557 
STC 24170; 
Savonarola, An exposicyon of the Ii psalme, Marshe 1558 STC 21796; 
(I) Religious Controversy = 70 
General Polemical Works = 26 
Husbandman, The husbandman, Doctor Martin Luther. The Pope. The cardinall 
(woodcut and verses), London 1550 STC 14008.5; 
Heinrich Bullinger, A most necessary & frutefull dialogue, betwene y- seditions libertin 
& the true christian, (trans by Veron), Oswen 1551STC4068; 
John Redman, A reporte of maister doctor Redmans answeres to questions concernynge 
certaine poyntes of religion, Raynald 1551 STC 20827; 
John Bale, A Christen exhortation, Hyll 1552 STC 1281, STC 1282, STC 1283; 
*William Barlow, A dyaloge descrybyng the orygynall ground of these Lutheran 
faccyons, Cawood 1553 STC 1462; 
Certaine homilies (toflye idolatrie and suffer persequution, Wesel? 1553 STC 4392; 
An exclamation vpon the erronious andfantasticall sprite of heresy (verse), Lant 1553 
STC 10615; 
An admonishion to the bishoppes of Winchester, London and others, Day 1553 STC 
11593; 
J.Poynet?, The humble and vnfained confession of the belefe of certain poore banished 
men, Day? 1554 STC 5630; (protestant) 
*John Fisher, A sermon very notable,fruicteful, and godlie, made at Pauls Crosse, 
1521. Now newly imprinted, Caly 1554 STC 10896; (against Luther) 
Miles Hogarde, A treatise declaring howe Christ by peruerse preachyng was banished 
out of this realme (verse), Caly 1554 STC 13560.5; (catholic) 
Martin Luther, Afaythfull admonycion of a certen trewe pastor, Strassburg 1554 STC 
16980, London, STC 16981; 
John Bradford, An exhortacion to the carienge of Chrystes crosse, weyth a brefe 
confutacion of papisticall doctryne, Wesel 1555 STC 3480.5; 
John Olde, The acquital or purgation of the moost catholyke prince Edwarde the VI and 
of the churche of Eng Lande refourmed, Waterford 1555 STC 18797; (protestant) 
*John Fisher, The Sermon made agaynst the pernicious doctryn of Martin Luther, Caly 
1556 STC 10897; 
Certein godly, learned and comfortable conferences, betwene N.Ridley and H.Latimer, 
Emden 1556 STC 21047.3, STC 21047.7; 
Rudolph Walther, Antichrist, that is to saye: a true reporte that Antichriste is come, 
Trans J.Olde, Emden 1556 STC 25009; 
Miles Hogarde, A new ABC paraphrasticallye applied, as the state of the worlde doeth 
require, (verse), Caly 1557 STC 13559.5; (catholic) 
John Bradford, The complaint of verity, made by I.Bradford (verse), Day 1558 STC 
3478.5, 1559 STC 3479; (protestant) 
Thomas Brice, A compendious regester in metre, conteining the names and suffryngs of 
the membres of Jesus Christ, (partly verse), Kingston 1559 STC 3726; 
John Lydgate, The serpent of diuision, Rogers 1559 STC 17028; 
lii 
Against Anabaptism = 3 
Edmund Becke, A brefe confutacion of this anabapistical opinion, that Christ dyd not 
take hysflesh of the vyrgyn Mary. For the maintenaunce wherof I.Bucher was burned 
the ii day of May MDL, (verse) Daye 1550 STC 1709; 
Heinrich Bullinger, A moste sure and strong defence of the baptisme of children, 
against y- Anabaptystes, (trans by Veron), Oswen 1551 STC 4069; 
Thomas Cole, A godly andfrutefull sermon ... againste the opinions of the anabaptists, 
Wolfe 1553 STC 5539; 
Bible= 4 
William Kethe, Of misrules contending, with gods worde by name, Mierdman 1553 
STC 14941; 
Thomas Becon, An humble supplicacion vnto God, for the restoringe of hys holye 
woorde, vnto the churche of Englande, Wesel 1554 STC 1730; 
John Standish, A discourse wherin is debated whether the scripture should be in 
English, Caly 1554 STC 23207, 1555 STC 23208; (catholic) 
Anti-clerical/papist = 7 
John Bale, The Image of both churches, Daye 1550 STC 1298, Wyer 1550 STC 1299; 
The Alcaron of the barefote friers ... an he ape of the blasphemous and trifling doctrines 
of saint Frances, attributed to Bartholomaeus de Pisa, Grafton 1550 STC 11313; 
William Samuel, The practice practiced by the pope and his prelates. which they haue 
vsed synce they came to their estates (verse), Humphrey Powell 1550 STC 21690.6; 
Ulrich Zwingli, The ymage of both pastoures, Raynalde 1550 STC 26142, STC 26143; 
A shorte description of Antichrist vnto the nobilitie of Englande, Emden 1555 STC 673; 
Images and Traditional Practices= 1 
J.Bale? A dialogue or familiar talke betwene two neighbours concernyng the chyefest 
cremonyes, suppressed in Englande, and nowe set vp agayne, Day 1554 STC 10383; 
Sacraments = 2 
The true beliefe in Christ and his sacramentes set forth in a Dialoge, Mierdman 1550 
STC 24223.5; 
Gracious Menewe, A plaine subuersyon ... of all the argumentes,for the maintenaunce 
of auricular confession, Wesel 1555 STC 17822; 
Sacrament of the Altar = 27 
Thomas Cranmer, A defence of the true and catholike doctrine of the sacrament of the 
body and bloud of Christ, Wolfe 1550 STC 6000, STC 6001, STC 6002; 
Thomas Lancaster, The ryght and trew vnderstandynge of the supper of the Lord, 
Whitchurch 1550 STC 15188; 
A godly dyalogue & dysputacion betwene Pyers plowman and a popysh preest, 
concernyng the supper of the lorde, Copland 1550 STC 19903, STC 19903.5; 
Reasons why the Lordes boorde shoulde rather be after theforme of a table, than of an 
aulter, Grafton 1550 STC 20792.5; 
Richard Smith, A confutation of a certain booke, called a defence of the doctrine of the 
sacrament & settefourth in the name of Thomas Cranmer, Paris 1550 STC 22819, 
Emery Tilney, here beginneth a song of the Lordes supper (verse), Copland 1550 STC 
24078; 
Pietro Martire Vermigli, A discourse of Petur Martyr Vermill wherin he declared his 
iudgemente concernynge the sacrament of the Lordes supper, Whitchurch 1550 STC 
24665; 
Jean Veron, The godly saiyngs of the old auncient faithful fathers, vpon the sacrament 
of the bodye and bloude of Chryste, Oswen 1550 STC 24682; 
Thomas Cranmer, An answere against the false calumniacions of D. Richarde Smyth 
(22819) who hath taken vpon hym to confute the defence (6000), Wolfe 1551 STC 
5990.5; 
Thomas Cranmer, An answer of Thomas ... vnto ... S Gardiner (11592) Wolfe 1551 STC 
5991; 
Stephen Gardiner, An explication and assertion of the true catholique fay th touchyng 
the sacrament of the aulter with confutation of ( 6000) Caly Rouen 1551 STC 11592; 
Erasmus, The epistle of Erasmus Roterodamus, sente vnto Conradus Pelicanus, 
concerning his opinion of the blessed sacrament, Cawood 1554 STC 10491; 
John Gwynneth, A manifeste detection of the notable fa/shed of that part of J.Frithes 
boke (11381) which he calleth his foundacion, Berthelet 1554 STC 12559; 
Hugh Hilarie, The resurreccion of the masse, set forth vnto the hartes ease, of 
catholykes, (verse) Wesel? 1554 STC 13457; 
Miles Hogarde, The assault of the sacrament of the altar (verse), Caly 1554 STC 
13556; (catholic) 
Joannes Venaeus, A notable oration ... in the defence of the sacrament of the au/tare, 
Cawood 1554 STC 24633.5; 
liii 
Thomas Watson, Two notable sermons made ... before the quenes highnes, concernynge 
the reall presence, Cawood 1554 STC 25115, STC 25115.3, STC 25115.5; 
Gracious Menewe, A confutacion of that popishe and antichristian doctryne, whiche 
mainteineth y- ministracton of the sacrament vnder one kind, Wesel 1555 STC 17821; 
Nicholas Ridley, A brief declaracion of the Lordes supper, Emden 1555 STC 21046; 
John Angel, A collextion ... of scriptures ... concernyng the most holy and blessed body 
and blode of Christ, Wyer 1556 STC 634.5; 
Certein godly, learned and comfortable conferences, betwene N.Ridley and H.Latimer 
(whereunto is added a treatise against transsubstantiation), Emden 1556 STC 21048; 
Giulio da Milano, The xliiii sermon ... touchyng the Lordes supper, Jugge 1559 STC 
11901; 
(6.m) Miscellaneous= 17 
Nicholas Ridley, London Diocese CofE Injunctions, Wolfe 1550 STC 10247; 
Edmund Bonner, CofE Articles, Cawood, 1554, STC 10248, Injunctions, Cawood 1555 
STC 10249; 
CofE Visitation Articles, Lincoln, Wyer, 1552, STC 10228, 
Articles agreed on by the bishoppes (42 articles), Grafton 1553 STC 10034, STC 
10034.2; 
Edmund Bonner, The declaration of the bys hop of London top be published to the laye 
people of his diocesse concernynge theyr reconciliation, Cawood 1554 STC 3280.3; 
Instructions for Curates (York Diocese, re reconciliation to the Roman Catholic faith), 
Lant 1554 STC 26098.7; 
Visitation Articles (Diocese of Canterbury) Mychell 1556 STC 10149; 
Visitation Articles, (Church wardens), Caly 1558 STC 10117; 
Injunctions geuen by the quenes maiestie, Iugge 1559 STC 10099.5, STC 10100, STC 
100100.3, STC 10100.5, STC 10102; 
Articles to enquyred in thefyrst yeare of Elizabeth, Jugge 1559 STC 10118, 10118.5; 
(6.n) Reformed English Liturgies= 34 
Booke of common praier noted (by Merbecke), Grafton 1550 STC 16441; 
Theforme of common praiers vsed in the churches of Geneua: made by J.Caluyne, 
Whitchurche 1550 STC 16560; 
Book of Common Prayer, Humphrey Powell 1551STC16277; 
A thankes geuing to God vsed in Christes churche on the Monday, Wednesday and 
Friday, 1551 STC 16504; 
Book of Common Prayer, Whitchurch 1552 STC 16279, STC 16280, STC 16280.5, 
STC 16281, STC 16281.5, STC 16282.3, STC 16282.7, Grafton 1552 STC 16284.5, 
STC 16285, STC 16285.5, STC 16285.7, STC 16285a, STC 16286, STC 16286.2, STC 
16286.3, STC 16286.5, Oswen 1552 STC 16287, (with Psalter) Whitchurch 1552 STC 
16288, Grafton 1552 STC 16290, Whitchurch 1553 STC 16288a, STC 16290.5; 
Theforme of prayers vsed by the English Calvinistic congregation in Geneua, Geneva 
1556 STC 16561, 1557 STC 16561.5, 1558, STC 16561a; 
The boke of common praier, Grafton 1559 STC 16291, J ugge 1559 STC 16292, STC 
16292a, with Psalter STC 16293, STC 16293.3, Kingston 1559 STC 16293.5. 
liv 
APPENDIX VIII 
Table of Books Published 
Year of Total number Vernacular 
Publication of books Religious Books 
1475 1 0 
1476 6 2 
1477 17 4 
1478 5 0 
1479 5 1 
1480 14 0 
1481 12 0 
1482 10 0 
1483 34 7 
1484 13 4 
1485 14 1 
1486 8 1 
1487 6 1 
1488 5 0 
1489 8 1 
1490 23 2 
1491 7 4 
1492 13 2 
1493 14 10 
1494 23 4 
1495 28 8 
1496 41 11 
1497 30 9 
1498 31 4 
1499 43 10 
1500 52 12 
1501 18 5 
1502 34 4 
1503 28 6 
1504 21 1 
1505 64 6 
1506 38 9 
1507 32 10 
1508 62 7 
1509 59 11 
1510 106 15 
1511 42 6 
1512 40 3 
1513 33 0 
1514 34 4 
1515 77 10 
1516 50 3 
1517 67 8 
1518 69 5 
1519 54 9 
1520 110 17 
1521 78 12 
1522 52 7 
1523 58 3 
1524 42 0 
1525 108 15 
1526 84 12 
1527 90 9 
lv 
Year of Total number Vernacular 
Publication of books Religious Books 
1528 97 12 
1529 72 22 
1530 139 33 
1531 102 30 
1532 89 24 
1533 114 31 
1534 111 45 
1535 109 43 
1536 88 40 
1537 75 36 
1538 133 52 
1539 82 24 
1540 116 28 
1541 61 11 
1542 91 22 
1543 113 30 
1544 105 22 
1545 123 32 
1545 123 32 
1546 122 30 
1547 262 151 
1549 170 92 
1550 243 119 
1551 132 60 
1552 151 40 
1553 163 59 
1554 140 39 
1555 204 50 
1556 185 31 
1557 106 20 
1558 105 14 
1559 113 32 
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